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Chapter I 
INTRODUCTION 
A. THE PURPOSE 
The purpose of this dissertation is to investigate and 
evaluate the source and substance of Freud's attack on religion 
and the Roman Catholic reply. 
This will involve several things. 
The first will be an investigation of Freud's life and 
intellectual development. This will show us how he arrived at 
his view of man and his attitude towards religion; Freud's 
concept of religion and its development in his work are inte-
gral parts of the study. Freud's examination of religion, his 
own interpretations of organized religion and his resultant 
understanding of religion were all influenced by his personal 
life and intellectual development. 
A second factor involved in the study will be a study 
and formulation of the Roman Catholic criticism of Freud. In 
addition to this, we must understand the Roman Catholic view 
of man as a religious being. 
Fulfilment of the purpose will require that we make a 
statement of the similarities and differences in the two views 
of man and religion. Assessment and eve~uation concerning the 
possibility of reconciliation of these similarities and differ-
ences will follow. 
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B. THE PROBlEM 
Since 1900 when Freud's first major work appeared, 
there has been considerable controversy between Freud and his 
followers and proponents of religion. It is common knowledge 
that for many years the name and works of Sigmund Freud have 
been anathema in many religious circles. The reason for this 
is twofold. Sigmund Freud opposed religion; but on the other 
hand, men and women who considered themselves religious were 
so disturbed by many of Freud's basic concepts that they tried 
to discredit him as much as possible. 
In An Autobiographical Study, Sigmund Freud stated that 
he placed a high value on his contributions to the psychology 
of religion. These began, he said, in 1907 when he was able 
to establish a close similarity· between obsessive acts and 
religious practises or ritual. 1 Then he began his attempt to 
describe and prove that religion is not objective but a 
complete subjective, illusionary product. 
Without as yet understanding the deeper connection, 
I described the obsessional neurosis as a distorted pri-
vate religion and r~ligion as a kind of universal ob-
sessional neurosie. 
One of Freud's early works, Totem and Taboo,3 was an 
1. Sigmund Freud, An Autobiographical Study, London: The 
Hogarth Press, 1950, p. 121. 
2. Ibid., p. 121. 
3. Sigmund Freud, Totem and Taboo, New York: Random House, 
Inc., 1938. The first German edition of Totem and Taboo 
was published in 1912. 
attempt to relate rudimentary religion and taboo-prohibitions. 
Freud felt that he was successful in his study as is evidenced 
by these words. 
Not much was lacking to enable one to recognize the 
killing of the father as the nucleus of totemism and the 
starting-point in relig1on.4 
In another book, The Future of An Illusion, 5 first pub-
lished in 1928, Freud further organized his thoughts on the 
subject and classified religion as an illusion, as opposed to 
science which contained the truth. 
Freud stated in his New Introductory Lectures in 1933, 
that of the three forces which can dispute the validity and 
findings of science (i.e. art, philosophy and religion), 
religion is the only really serious enemy.6 It is obvious, 
then, that he considered religion as a serious obstacle which 
must be overcome before psychoanalysis could accomplish its 
purpose. 
Statements such as these with his corresponding explicit 
and systematic attempts to disprove religion placed the entire 
sphere of Freudian psychoanalysis in public and vociferous 
opposition to religion. Just a year before his death, his book, 
Moses~ Monotheism was published. 7 This book was an attempt 
4. Sigmund Freud, An Autobiographical Study, pp. 123-124. 
5. Sigmund Freud, ~ Future of An Illusion, London: The 
Hogarth Press, 1928. 
6. Sigmund Freud, New Introductory Lectures Qn Psychoanalysis, 
London: The Hogarth Press, 1933, 1949. 
7. Sigmund Freud, Moses and Monotheism, New York: Alfred A. 
Knopf, 1939. 
4 
totrace the development of Judaism from the murder of the 
Father (Moses) and Christianity from the voluntary death of 
the Son (thus the Christians have expiation for the death of 
the Father). 
Such arguments and characteristic developments in 
Freud's works have brought forth spirited and often violent 
reaction in religious circles. G·regory Zilboorg states in his 
book Sigmund Freud: 
If the attitude of Freud towards the problem of moral 
values created considerable controversy, his attitude 
towards religious faith proper aroused a greater number 
of emotional conflicts among his own adherents as well as 
between the Freudians and the clerical world.B 
This dissertation is specifically concerned with the 
study of Freud's attitude towards religion and the reaction 
to his statements within the Roman Catholic Church. The 
controversy between the two rests on issues which both groups 
have stated in strong and decisive terms. There is a strong 
antagonism on the part of many of the representatives of the 
Roman Catholic Church to orthodox Freudian psychoanalysis and, 
more particularly, to Sigmund Freud. Rudolf Allers in his 
book, The Successful Error has characterized the Scholastic 
method and content (that used by the Roman Catholic Church) 
as the "way from above" (revelation, from God). He has 
8. Gregory Zilboorg, Sigmund Freud,· New York: Charles Scribner's 
Sons, 1951, p. 113. 
characterized Freudian method and content as the 11 way from 
below" (man, instincts, etc.).9 
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There is little question, however, that it was Freud 
who was originally the aggressor. The Roman Catholic spokesmen 
criticized Freud and his psychoanalysis only after he began to 
question the validity of many of the basic concepts of their 
religious faith. 
C. DELIMITATIONS 
On the one hand, the study is delimited to Sigmund 
Freud. Sigmund Freud was the originator of psychoanalysis. 
Today psychoanalysts are largely dependent on the works of 
Freud. They are deeply indebted to this man who risked his 
career to insist on what he considered to be the truth. 
Contemporary psychoanalysis, however, is not limited to 
Sigmund Freud, or even orthodox Freudian thinkers. Since 
Freud first began his study and development of psychoanalysis 
there have been many who have differed with him and who either 
reinterpreted Freud or else tried to develop their own form of 
psychoanalysis completely independent of Freud. Today even 
orthodox psychoanalysts have discarded some of the less tenable 
statements of their master. Men such as Adler, Jung, Alexander, 
Sullivan and even Freud 1 s daughter Anna, are known as psycho-
9. Rudolf Allers, The Successful Error: Sheed and Ward, New 
York, 1940, p. 26. 
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analysts (and thus accept much of Freud's foundation for 
thought) but are better known for their own areas of emphasis 
and distinction than as Freudians. 
Nevertheless, the work of these men and women would not 
have been possible without the pioneer studies and thought of 
Freud. There are few who practise psychotherapy or even 
among those who attempt to understand mental aberrations who 
do not depend very largely on the original thinking and writing 
of Freud; indeed, it is questionable how far anyone could 
progress in the field of psychotherapy without much debt to 
Freud. Although some of his theories have been disproved and 
others cast aside, his works are the classics in this field. 
Since Freud is basic to understanding psychoanalysis, 
and since he is master in the field, much of the antagonism 
i n Roman Catholic circles has been projected directly at him 
and his works. Under the circumstances, it was considered 
that the most fruitful results would be achieved by concen-
trating on Freud's attack on religion. 
On the other hand, we are limiting Roman Catholicism 
to twentieth century Roman Catholic Doctrine in the United 
States. To make the writings consulted approximately con-
temporaneous with those of Sigmund Freud, the limitation of 
the twentieth century has been adopted. 
Freud's most famous classic, his Interpretation of 
Dreams, was first published in 1900. Since forty of his ap-
proximate fifty years of independent scientific work fell in 
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the twentieth century, he may be considered an integral part 
of the twentieth century. Theological works of the same 
period in which Freud lived and worked will make the com-
parison more valid; thus the delimitation of the study to the 
twentieth century. 
It is recognized in church circles that the Roman 
Catholic Church in the United States of America is becoming a 
church with many unique characteristics and contributions to 
make to Christianity. The Roman Catholic Church in the United 
States today contributes a large amount of vigor in finances 
and leadership to the greater church. 
Psychoanalysis was accepted more widely and earlier in 
the United States than any other country in . the world. Freud's 
theories met more resistance in Europe than in the United 
States. Since a wider acceptance of psychoanalysis meant more 
11 danger 11 for Roman Catholics, the reaction of the Church 
authorities was strong. Under the circumstances it was felt 
that the Roman Catholic reaction in the United States would 
have a singular contribution to make, and this will be the 
focus of our study. 
The word "doctrine" is used advis~dly. In the termi-
nology of the church there is a vital difference between the 
words 11 doctrine 11 and 11 dogma11 • Dogma is that which has been 
officially promulgated through the popes and church councils. 
Once it is pronounced, it is final. It is considered a reve-
lation from God. 
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Doctrine is the teaching of the men of the church, 
especially the theologians. Books conta.ining doctrine have 
the imprimatur. This means that they have been examined by 
the proper authorities and found not contra.ry to the teachings 
of the church. The books need not, however, express the 
official teachings of the church. 
Sigmund Freud and his psychoanalysis are too recent for 
the Roman Catholic Church to have pronounced official dogmas 
concerning him and his field. This is done only at church 
councils and the Roman Catholic Church rarely hurries such 
decisions. 
Much has been written in the United States in the form 
of doctrine, however. There have been many emotional attacks 
as well as serious, searching criticisms of Freud's psycho-
analysis. 
Under such circumstances, the material used in this 
dissertation will be drawn from doctrine rather than the dogma 
of the Roman Catholic Church. 
D. A BRIEF REVIEW OF THE LITERATURE 
The first group of books listed are those concerning 
Freud and his thought in relation to religion. 
Totem and Taboo, first published in 1912, contains his 
beliefs concerning the origins of religion and the idea of God. 
In it, Freud, through psychoanalytic interpretations, attempted 
to account for these ideas and their development among men. 
The Future of An Illusion, which was published in 
1928, contains Freud's specific thoughts on the future of 
religion (which he considered to be an illusion). 
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In his book Moses _and Monotheism, published in 1938, 
the year before Freud's death, he added even more of his 
thoughts about his concept of the development of the religion 
of our Judaeo-Christian culture. 
These three books give a general chronological outline 
of the development of his thoughts on religion. 
An especially valuable book in helping us gain in-
sight into his fr ·ame of reference for his conclusions about 
religion is An Autobiographical Stu4y. 
Of the biographies of Freud four will be of unusual 
importance. The first, Freud, Master and Friend, by Hanna 
Sachs was written when Sachs was the only living member of 
Freud's intimate circle. It is a subjective and personal 
account of Freud. 
A second, rather personal account (as opposed to a 
discussion of his psychoanalysis) of Freud is that of Helen 
W. Pruner, Freud: His Life and His Mind. 
A third biography, Sigmund Freud, His Personality, E!! 
Teachings and His School, by Fritz Wittels, was written by a 
man who had worked with Freud. It contains in the preface a 
letter from Freud which states that in general the book is 
accurate. It was written at a time when Wittels had broken 
with Freud and in places is quite critical of Freud. 
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A fourth biography was published in 1951. It is Sigmund 
Freud, His Exploration of the Mind of Man by Gregory Zilboorg, 
who is an -instructor in the New York Psychoanalytic Institute. 
It is an attempt by a Freudian psychoanalyst to appraise the 
significance of Freud and his work. 
Among the books criticizing Freud and his work from the 
Roman Catholic viewpoint is one by a Roman Catholic layman, a 
medical doctor, Rudolf Allers. His book, The ~uccessful Error, 
is an attempt to explain psychoanalysis. By discussing the 
major tenets of Freudian psychoanalysis and attempting to show 
them to be fallacious, the author tries to persuade the reader 
to follow Roman Catholic philosophy rather than that set forth 
by Freud. He endeavors to show that Freud 1 s psychoanalysis is 
partly factual but largely philosophical. 
The book by Odenwald and Vandervelt, Psychiatry ~ 
Catholicism is very recent (1952). It is an attempt by a 
psychiatrist (Odenwald) and a priest (Vandervelt) to reconcile 
psychiatry and Catholicism. Odenwald is the director of the 
child center and psychiatry professor at the Catholic University 
of America in Washington, D. C. Vandervelt is a professor at 
the Catholic University of America. It is a presentation of 
an approved Roman Catholic position on the value of psychiatry 
as a diagnostic and therapeutic agent. 
Also dealing with the controversy is a book, Depth 
Psychology, Morality and Alcoholism, by a priest, John C. 
Ford, professor of Moral Theology at Weston College in Weston, 
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Mass. Its title shows its relationship to this study. 
The book, Neuroses and Sacraments, by Father Alan 
Keenan is an attempt to relate curative psychotherapy for 
neuroses with the sacraments of the Roman Catholic Church. 
It has a direct relation to this study. 
The Catholic Encyclopedia, Supplement I, Vol. XVII, 
contains a chapter on Freud and Psychoanalysis (by C. Bruehl, 
pp. 619-624). This section contains some basic Roman 
Catholic concepts as well as some value judgments of Freud 
and psychoanalysis by the author. 
It should be stated here that it is impossible to con-
sider any Roman Catholic view of man {and man is the subject 
of psychoanalysis) without reference to Thomas Aquinas. His 
writings, embodied in the Summa Theologies, constitute the 
basis for much of the thought of the Roman Catholic Church 
since his time. Contemporary works are considered by many to 
be revisions and interpretations of the works of Aquinas. 
The reply of the Roman Catholic spokesmen will be 
divided into two chapters; the first will consist of the Roman 
Catholic doctrine which forms the structure within which all 
Roman Catholic investigators must work. This will contain 
much reference to Thomas Aquinas in order to present the 
religious doctrine. The second chapter will contain the direct 
replies to Freud's psychoanalysis and will be limited to 
twentieth century writings by Roman Catholic authors in the 
United States. 
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Many articles about the controversy between Freud and 
the Roman Catholic Church and teaching are to be found in 
journals published by various organizations and groups within 
the Church. Two of the most valuable of these many journals 
for this study are Thought and The Catholic World. The 
articles to be consulted are too numerous to mention speci-
fically at this point. 
E. THE THESIS 
The thesis of this study is that Freud's psychoanalysis 
and Roman Catholic Doctrine are both inadequate alone. Both 
claim to deal with the whole man and both claim to be able to 
pronounce on the validity of the other's statements. The 
resultant controversy was inevitable under such circumstances. 
The problem of the controversy is a serious one and a 
widespread one. Freud attempted to show with psychoanalysis 
that man's religion is a projection of his desires and guilt 
feelings. Freud felt, after his efforts, that although he 
may not have been able to prove religion false, he was able 
to explain its phenomena without recourse to supernatural 
explanations. 
Religious men from the beginning have opposed these 
conclusions; some have rejected his teachings wholly, others 
in part. His teachings, which are authoritative for an in-
creasing number of the members of our secular culture, have 
come into conflict with the authoritarian position of the 
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Roman Catholic branch of Christianity. 
Yet, the overall problem of the supposed incompatibility 
of religion and psychoanalysis is not confined to Roman 
Catholic doctrine. It is important for the mainstream of 
Christianity and all religion. If the two continue to oppose 
each other with such bitter recriminations, valuable energy 
which might become a positive force for the welfare of man is 
being lost. 
An aim, secondary to Freud's criticism of religion but 
nonetheless important in this study, is to try to uncover the 
reasons for Freud's opposition to religion. What Freud did in 
this case is important but why he did so is also important. 
Why was it that Freud felt the need to dispose of religious 
faith as a prerequisite for science to occupy its rightful 
place in the world? The question is considered by many to be 
unanswerable. One of the theses of this study is that we can 
understand Freud's life in such a way that we may uncover the 
reasons (at least in part) that motivated him for his attack 
on religion. 
It is the thesis of this study that Freud personified 
his own theory that God is a product of a child 1 s exalted 
Father figure. Freud's father was strict and authoritarian. 
Freud rejected the authority of his father and in turn re-
jected all authority. His life testifies to this fact. 
Since religion, particularly patriarchal Judaism, was 
authoritarian to Freud, he rejected religion on this basis. 
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He identified religion (authority) with his father (authority) 
and projected his aggression towards religion as a symbol of 
authority. He then proceeded to attempt to disprove religion 
and explain away "scientifically" the necessity or raison 
d 1etre of religious faith. 
In this study we a~e placing side by side two authori-
tarian positions: that of Sigmund Freud and Roman Catholic 
teachings. Each is orthodox and claims final authority for 
itself yet each is seen to be inadequate in itself. Each is 
contradictory to the other in parts, yet is complementary for 
the other in many respects. 
From the conclusions drawn from the investigation of 
Freud's criticism of religion and the Roman Catholic reply some 
of the complementary features of each may be discovered. It is 
doubtful if a "synthesis" in its classical context can ever be 
reached for each claims to be in a position to pronounce on 
the validity of the other; however, the contributions of each 
which work for the greater understanding of man may be adopted 
by both groups. 
There are areas in which the two cannot agree. Many of 
Freud's basic assumptions have been shown to be false, as have 
many assumptions of religion. Although they cannot always 
agree, each may be utilized and be of help to the other. 
A willingness to learn on the part of each can advance 
the understanding of both religion and psychoanalysis. 
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F. SYNOPSIS BY CHAPTERS 
It is the intent of this dissertation to approach the 
controversy by first understanding Freud's life and works in 
their development of his attitude towards religion. 
Chapter II will present a short biographical sketch of 
Sigmund Freud. This chapter will begin by discussing the 
early life of Sigmund Freud. His home life, his family, the 
sibling rivalry in his early years as well as the constellation 
of authority in the home will be discussed in attempting to 
uncover some of the motivations of Freud for his attitude 
towards authority. The author believes that these factors 
all were influential in determining Freud's antagonism to 
religion and they will be presented in this light. 
Chapter III will continue with a survey of the develop-
ment of Freud's psychoanalysis. This chapter will cover some 
factors of Freud's psychoanalysis which were presented by 
Freud and which the author feels are particularly relevant to 
his view of religion. The basic scientific methods used by 
Freud as well as many of his concepts will be discussed in an 
attempt to present what he considered valid material and 
methods to discredit religion. 
Chapter IV will attempt to trace the sources of Freud's 
opposition to religion. It is the thesis of this dissertation 
that when Freud rejected religion he was in reality rejecting 
authority and his father. By considering Freud's relation to 
authority, his father, Judaism and Christianity , an analysis 
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is presented to show the relationships. It is suggested that 
through condensation and displacement (Freud's explanation for 
certain psychological phenomena) Freud was rejecting all three 
(authority, father, religion) when he rejected one. 
Chapter V discusses the place of religion in Freud's 
thought. It considers such concepts of Freud that helped him 
form his view of religion. The development of religion, the 
concept of God, the basis for morality and other ideas that 
Freud propounded about religion are the subject matter of 
this chapter. It is an attempt to present a concise picture 
of Freud's view of religion. 
Chapter VI is the first of two chapters dealing with the 
Roman Catholic reply to Freud. The reply has been divided into 
two sections. The first is not a direct reply but contains 
the Roman Catholic doctrine on issues of consequence in the 
controversy between Freudianism and Roman Catholicism. This 
doctrine is not limited to Roman Catholic authors in the 
United States but also contains references to Thomas Aquinas 
whose Summa Theologica has much weight in Roman Catholic 
doctrine. This Roman Catholic doctrine presents the methods 
and basic assumptions which must be accepted and used by all 
Roman Catholic investigators. 
Chapter VII is the second chapter devoted to the Roman 
Catholic reply to Freud. This contains the direct reply of 
Roman Catholic spokesmen in the United States. This chapter 
offers criticisms of Freud 1 s Vlel tanschauung, as well as of 
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his methods of investigation, his inferential conclusions and 
his criticisms of the content of psychoanalysis. Here we will 
examine such ideas as Freud's emphasis on sex, free will and 
intelligence, instincts and sublimation and so forth. An 
evaluation of Freud's psychoanalysis by representative Roman 
Catholic authors will be included in the chapter. 
Chapter VIII will be an evaluation of the arguments 
considered in the dissertation, particularly in a comparison 
of the two views, as developed in the preceding chapters. 
The evaluation will be from the point of view of the author who 
is neither a Freudian nor a Roman Catholic. The criteria will 
be suggested in the chapter and will attempt to relate the two 
views to a comprehensive view of man. 
Chapter IX will present a summary and conclusions 
arising from the study including suggestions that will be 
offered for a better understanding between the two groups. 
Implications for further research that have been uncovered in 
the course of the study will be included. 
CHAPTER II 
A BIOGRAPHICAL SKETCH OF SIGMUND FREUD 
A. EARLY LIFE 
Sigmund Freud was born on May 6, 1856 at Freiburg, a 
small country town, now part of Czechoslovakia. Freiburg 
was a town of approximately 5000 Germans and Czechs and was 
at the time of Freud's birth a part of the Austro-Hungarian 
Empire. 
Freiburg was a quiet little town, a.bout 150 miles 
northeast of Vienna. The steeple of Saint Mary's Birth Roman 
Catholic Church dominated the town. At that time it was 
estimated that about ninety-five per cent of Moravia's popu-
lation was Roman Catholic, three per cent Protestant and only 
two per cent were Jews. 
The people of Freiburg were not wholly free from anti-
Semitism at the time of Sigmund Freud's birth. The Jewish 
community (a small one) was German in language and education 
and as a result was subject to Czech anti-Semitism. From 1851 
on the Austro-Hungarian Empire was governed by a politically 
reactionary group, a reaction to the short-lived liberal 
revolution of 1848-1851. The Emperor Joseph II reigned with 
the support of this reactionary group; and Fritz Wittels said 
of this man: 
In reality, this emperor was a despot who paid lip 
service to the ideals of the French enlightenment. His 
progressiveness was an ill-digested Voltairism, his 
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benevolence was capricious, and his wisdom was a fable. 
• • His notion of freedom was embodied in the maxim; 
Everything for the people, nothing by the people.a 
The abortive liberal revolution which was brought on 
by the forces of Czech nationalism had emphasized the feeling 
against the Germans (then the ruling class of Moravia) and 
everything German. The Jews were German in background and 
language. 
Sigmund Freud 1 s father had felt the brunt of this 
German anti-Semitism as a young man. Such persecution was 
commonplace all over the world and accepted by Jews as part 
of their Jewish heritage. ~fuen the revolution of 1848 began 
in the neighboring province of Bohemia it started with Czech 
riots in Prague against Jewish textile manufacturers. This 
feeling spread to Moravia and the Jews in Freiburg soon felt 
the pressure from both tne Germans and the Czechs. 
Jacob Freud, the father of Sigmund, was the owner of a 
small weaving mill in Freiburg. At the time of Sigmund 1 s 
birth, Jacob Freud was forty-one years of age, nearly twice 
the age of his wife Amalia. His ancestors had also felt the 
impact of anti-Semitism which in part was to cause him to lose 
his livelihood and force him to migrate to another country. 
Freud said in his Autobiographical Study, 
I have reason to believe that my father 1 s family 
were settled for a long time on the Rhine (at Cologne), 
1. Fritz Witte1s, Sigmund Freud, New York: Dodd, Mead and 
Company, 1924, pp. 17-18. 
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that, as a result of the persecution of the Jews during 
the 14th or 15th century, they fled eastwards, and that, 
in the course of the 19th century, they migrated ba~k 
from Lithuania through Galicia into German Austria. 
Jacob Freud patterned his home after the traditional 
Jewish patriarchal manner. The home in which Sigmund grew up 
was one of rigid Jewish piety. Father was the first to be 
obeyed and feared. Through this traditional Jewish patriarchal 
family heirarchy Jacob Freud was able to maintain a home in 
which he, the father, was the ultimate arbiter in all matters. 
Jacob Freud's small weaving mill was faced with failure 
at the time of Sigmund's birth. He operated his mill in the 
traditional method of manufacture and was operating against 
increasing odds. This method had been declining since 1835. 
In the early 1840's the railroad, the harbinger of so many 
changes for wealth as well as poverty, had by-passed Freiburg, 
condemning its industry to a slow death; for Freiburg was a 
handicraft town. In 1852 a serious inflationary period had 
begun which further worsened the lot of the people and by 
1859, with the advent of the Austro-Italian War, the economic 
life of Freiburg collapsed. 
All of these factors did not fail to influence Jacob 
Freud and his family. The pattern had been set at the time 
of Sigmund's birth in 1856. The importance given to these 
factors cannot be over-stressed for in his psychoanalytic 
2. Sigmund Freud, Q2. cit., p. 12-13. 
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literature Sigmund Freud stressed over and over again the 
belief in the tremendous importance of the first few years 
of our lives in determing our mature personality. 
The losing fight had to a certain extent formed him 
[Jacob Freu4}. he was neither dour or markedly bitter, 
but he was stern and jealous of that area of authority 
he had not succeeded in establishing in the outside 
world: his authority as a father in the bosom of his 
family could not be questioned. The traditional Jewish 
injunction to honor the father must be upheld.3 
We have a picture of Jacob Freud, then as a stern yet 
judicious, typical Jewish patriarch. His lack of success in 
the business world forced him into an even more authoritarian 
role in his family. 
That this is the impression of young Sigmund Freud is 
shown from his later recollections. Most of them, which will 
be discussed later, pictured his father as a disapproving 
figure, lacking faith in the abilities of his son. 
Sigmund Freud's mother presents a contrasting picture 
alongside his father. As has been stated previously Jacob 
Freud was forty-one years of age and already a grandfather 
when Sigmund was born. 
Amalia Nathanson Freud was twenty-one when her first 
child, Sigmund, was born. She was Jacob Freud's second wife. 
Amalia was youthful in appearance and alert. She exhibited 
much vitality and was very pleased that her first child was a 
son; she was an admiring, indulgent mother who gratified 
3. Helen W. Puner, Freud: His ~ and Mind, New York: Howell, 
Soskin, 1947, p. 14. 
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his every wish. Amalia Freud was a descendent of a famous 
18th century Talmudic scholar, Nathan Haliny Charmatz of 
Brody, Poland. 
She was a firm believer in signs and endlessly repeated 
the prophecy of an old peasant woman, who, assisting at the 
birth of Sigmund, has assured her that she had brought a great 
man into the world. Sigmund Freud recognized the value of 
such a feeling in the mother for her children. Throughout his 
works he emphasized that the feeling of confidence and later 
success in life for an individual is often largely determined 
by the attitude of his mother. A man who has been the un-
disputed favorite of the mother keeps for life the feeling of 
a conqueror. That confidence of success frequently induces 
real success. Rivalry for attention and authority in the 
home was puzzling to Sigmund. His father had to be obeyed; 
on the other hand, his mother seldom attempted discipline of 
any kind. 
Jacob Freud had had two sons by his first wife, 
Emmanuel and Philip. At the time of Sigmund's birth by Amalia, 
Jacob's son Emmanuel was married and the father of a son. 
This son, John, was a year older than Sigmund and played a 
· significant part in the si bling rivalry of the home while in 
Freiburg. 
Nanny, a nurse, constituted another of the figures in 
the home, who exerted influence on the children. She was with 
the Freud's until about the time Sigmund's sister Anna was 
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born (Sigmund was about two and a half years old at this time). 
Puner (the author of a sympathetic biography of Freud) 
states that the family hierarchy of authority ran like this: 
first, the father, Jacob Freud; then Emmanuel, the married 
half-brother of Sigmund; then Nanny, the nurse; John, the 
nephew of Sigmund; and finally Amalia Freud, the mother.4 This 
authority ranged from the arbitrary but consistent discipline 
of Jacob Freud to the almost complete lack of authority of 
Amalia Freud. 
Although at first glance it may appear that this 
family constellation was of little consequence in the formation 
of Sigmund Freud 1 s life and his work, this is not the case. 
They all left strong enough impressions upon Sigmund that as 
an adult he re-experienced them through dreams and his own 
attempts at self-analysis. Such recollections in adult life, 
as Freud himself pointed out later in his psychoanalysis, 
point to traumatic experiences as a child when stresses and 
anxieties proved significant in relationship with these indi-
viduals. It should be remembered that by the time he was 
three years of age he no longer had associations with Emmanuel 
and John or Nanny, yet he recalled childhood dreams and 
fantasies concerning them all and their relation to each other 
and to him. 
4. IQ!g., p. 16. 
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Jacob Freud was closer to being Sigmund's grandfather 
in age than his father, particularly when compared with 
Amalia. Jacob was actually called grandfather by. John who 
was more like Sigmund's brother in relationship than a nephew. 
As a child, Sigmund tried to reconcile this confusion 
of realities in his dreams and childhood fantasies. At one 
time or another he felt that Jacob should be married to Nanny 
and Emmanuel to Amalia. This would give him a picture more to 
his liking and his understanding. When Nanny disappeared 
about the time his sister Anna was born, he recorded that he 
solved the riddle of the disappearance and new baby b, de-
ciding that Emmanuel had caused Nanny's disappearance and 
also slipped the baby into his mother. (Nanny had been 
caught stealing and discharged). 
John, the nephew, also caused much confusion for 
Sigmund. John was nearly a year older than Sigmund and caused 
much ambivalence in Sigmund, was friend and foe, nephew and 
master both to Sigmund. He was a dearly loved comrade but 
also at times a threatening rival. Undoubtedly they loved 
each other but as is the timeless custom with children, the 
elder and more powerful took advantage of his prowess. In 
his Interpretation of Dreams, Freud emphasized many times 
the effect of this ambivalent relationship upon character 
formation. 
Hannibal, the Carthaginian general, who was supposed to 
be of Semitic descent, early became a hero for Sigmund. In 
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the above mentioned book, Freud said: 
I think I can trace my enthusiasm for the Carthaginian 
general still further back into my childhood • . • and 
perhaps the development of this martial ideal may be 
traced yet farther back, to the first three years of my 
childhood, to wishes which my alternately friendly and 
hostile relations with a boy a year older than myself 
must have evoked in the weaker of the two playmates. The 
deeper we go into the analysis of dreams, the more often 
are we put on to the track of childish experiences.5 
In speaking again of John and their relationship, Freud 
said later in the same book: 
I have already said that my warm friendships as well as 
my own enmities with persons my own age go back to my 
childish relations to my nephew, who was a year older than 
I. In these he had the upper hand and I early learned how 
to defend myself; we lived together, were inseparable and 
loved one another, but at times, as the statements of 
older persons testify, we used to squabble and accuse one 
another. In a certain sense, all my friends are incar-
nations of this first figure; they are all revenants. 
My nephew himself returned when a young man, and then we 
were like Caeser and Brutus. An intimate friend and a 
hated enemy have always been indispensable to my emotion-
al life; I have always been able to create them anew, and 
not infrequently my childish ideal has been so closely 
approached that friend and enemy have coincided in the 
same person; but not simultaneously, of course, nor in 
constant alternation as was the case in my early child-
hood.6 
These early years left many impressions on Sigmund Freud. 
He was the wanted and first-born son of a young mother. He was 
not his aging father's first-born and he encountered in his 
father authority and justice from a man who found it difficult 
to understand many of the foibles of this boy who was a year 
5. Sigmund Freud, The Interpretation of Dreams, New York: 
Random House, Inc., 1938. pp. 260-261. Basic Writings. 
6. Ibid., p. 451. 
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younger than his first grandson. The attitude of the young 
boy was one of direct and simple love towards his mother but 
one of mixed fear, respect and love towards his father. The 
ambivalence and dependency of this father-son relationship, 
which was to affect the son's life so much in later years, 
was in evidence even before they left Freiburg. 
The child Sigmund had already felt it necessary to ques-
tion the family relationships. Fantasy often misplaced 
reality for him in the confused constellation of family re-
lationships. 
What ~ formed in these early years was the pre-
disposition to penetrate and dissect the world of 
"reality"; to resist the dictates of authority; to find 
in an object of love, as he had found in his father and 
in John, an identical object of hate; to be convinced not 
so much reasonably as emotionally, of the greatness of 
his destiny.? 
This extended family configuration which caused so much 
anxiety and confusion for young Sigmund was disturbed when he 
was three years old. 
As has already been stated, Jacob Freud's small weaving 
mill used the traditional, now antiquated method of manufac-
ture. For some time the economic life of the entire town of 
Freiburg had been increasingly in jeopardy. 
Jacob Freud and his family were faced with increasing 
anti-Semetic feeling and a lack of economic opportunity in 
?. Puner, ~· cit., p. 27. 
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Freiburg. They moved to Leipzig in 1859. Emmanuel and his 
family went to Manchester, England to find work in the textile 
manufacturing with t..rhich he was familiar.- . After a year of 
hardship in Leipzig, Jacob Freud took his family to Vienna 
where Sigmund was destined to spend all except the final year 
of his life. 
Little is known of the religious training of Sigmund 
Freud. He was reticient in speaking of his intimate memories. 
Most of what we know of his early life is gleaned from his 
Interpretation of Dreams and other books which contain much 
disguised and undisguised autobiographical material. Even 
here, though, he was careful not to reveal too much. In his 
Autobiographical Study (which turned out to be more of a 
history of the psychoanalytical movement than an autobiography) 
he stated his attitude this way: 
. 
And here I may be allowed to break off these auto-
biographical notes. The public has no claim to learn any 
more of my personal affairs -- of my struggles, my dis-
appointments, and my successes. I have in many cases 
been more open and frank in some of my writings (such as 
The Interpretations of Dreams and The Psychopathology of 
Everyday Life) than people usually are who describe their 
lives for their contemporaries or for posterity. I have 
had small thanks for it, and from my e~erience I cannot 
recommend anyone to follow my example.8 
Freud stated early in his autobiography, however, 11 My 
parents were Jews, and I have remained a Jew myself." We 
have already stated that his mother was a descendant of a 
8. Sigmund Freud, QQ· cit., p. 135. 
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famous Talmudic scholar and she undoubtedly had a rigo~ous 
religious training. In ~escribing his choice of professions 
and path which- his medical career took, Freud mentioned that 
he had never been impelled to become a physician in the 
medical sense. 
I was moved, rather, by a sort of curiosity, which 
was, however, directed more towards human concerns than 
towards natural objects; ••• My early familiarity with the 
Bible story (at a time almost before I had learnt the 
art of reading) had • • • an enduring effect upon the 
direction of my interest.9 
Beyond these statements that his parents were Jews, that he 
remained a Jew and the fact that he was familiar with the 
Bible story at a very early age, Freud made no direct state-
ments concerning his early religious training. We know that 
whatever may have been his theological leanings, Jacob Freud 
established the typically Jewish cultural pattern in his home, 
i.e. that of a patriarchal home. 
From these statements we can see that Sigmund had in 
all probability a thorough founding in his religious and 
cultural background. The statement that his parents were Jews 
and that 11 I have remained a Jew myself" might give some 
credence to the possibility that he was tempted at times to 
forsake his Jewish heritage and join what he called the 
n compact majority." He did not break the pattern of his 
ancestors and continued it by bringing up his own children as 
9. Ibid., p. 13. 
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Jews. He attempted to disprove and discredit Judaism (and 
all religion) as a religion through his writings but retained 
his Judaism as a culture. 
Dr. Eduard Hitschmann has stated to the author in 
personal conversationlO, that Freud probably had little or 
no formal religious training beyond his immediate home 
training. Dr. Hitschmann, who knew Sigmund Freud and his 
family for many years as a friend, believes that Freud, as 
most educated Jews in Vienna of his time, knew much more of 
Goethe than of Judaism. 
vlhatever may have been the positive emphases in his 
religious background, Sigmund Freud was very conscious of 
his Jewish cultural heritage. 
B. SIGMUND AS A STUDENT 
From his early years Sigmund Freud exhibited unusual 
ability as a student. He attended the Sperl Gymnasium in 
Vienna and throughout the entire eight years of his studies 
was always the leader of the class. 
For some time he was undecided what to choose for his 
career. He was motivated by a curiosity about human nature 
and in the final analysis vacillated between law and medicine. 
As he prepared to enter the University of Vienna, his father 
10. Held on October 22, 1952 in Cambridge, Massachusetts. 
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urged him to make his own choice of professions. By this time 
Jacob Freud was in very straightened circumstances but he 
wanted his son to feel free to choose the profession for 
which he felt best fitted. A short time before he left 
school to enter the university Freud recorded that he heard 
II 
a popular lecture by Professor Carl Bruhl at which he heard 
Goethe's essay on nature read aloud. It was this which 
finally decided him on a medical career. 
In 1873 Sigmund Freud entered the University of Vienna 
to work towards a ~egree of doctor of medicine. He did not 
work systematically in this direction but followed his own 
interests. This included a period from 1876 to 1882 when he 
studied the histology of the nervous system at the laboratory 
of the physiologist Ernest Brucke. Freud was constantly 
motivated by his interests in that which touches human re-
lations and directed his energies in that general field. 
The various branches of medicine, apart from psy-
chiatry, had no attraction for me. I was decidedly 
negligent in pursuing my medical studies, and it was not 
until 1881 that I took my somewhat belated degree as a 
Doctor of Medicine.ll 
Following his own work with Ernest Brucke, Freud 
specialized in the study of nervous disorders in a general 
hospital. In 1885 Freud went to Paris to study at 
Salpetriere. It was here that Charcot was receiving much fame 
11. Sigmund Freud, An Autobiographical Study, p. 16. 
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in his study of the phenomena of hysteria. This gave the 
basis for the work which Freud was soon to begin with Breuer 
which would lead him to the discovery and formulation of 
psychoanalysis. 
C. BEGINNINGS OF RELIGIOUS ANTAGONISM 
The environment of Sigmund Freud was such that from 
his earliest years he was aware of the minority standing of 
the Jews. In his native Freiburg, there were very few Jews 
and the tall spire of Saint Mary's Roman Catholic Church 
which overshadowed the entire village symbolized the struggle 
of minority groups against the compact majority. Even in 
Vienna, although the Freuds were not as conspicuous for their 
Jewishness, this family faced anti-Semitic feeling. 
The force of the anti-Semitic feeling on the young boy 
is shown through his adolescent hero, Hannibal, the Cartha-
ginian general. Hannibal was believed to have come from a 
Semitic background and the young boy fantasied a great deal 
about Hannibal. 
Hannibal ••• had been my favorite hero during my years 
at the Gymnasium; like so many boys of my age, I bestowed 
my sympathies in the Punic wars not on the Romans, but on 
the Carthaginians. Moreover, when I finally came to 
realize the consequences of belonging to an alien race, 
and was forced by the anti-Semitic feeling among my class-
mates to take a definite stand, the figure of the Semitic 
commander assumed still greater proportions in my im-
agination. Hannibal and Rome symbolized in my youthful 
eyes, the struggle between the tenacity of the Jews and 
the organization of the Catholic Church. The significance 
for our emotional life which the anti-Semitic movement has 
since assumed helped to fix the thoughts and impressions 
of those earlier days. Thus the desire to go to Rome has 
in my dream-life become the mask and symbol for a number 
of warmly cherished wishes, for whose realization one 
had to work with the tanacity and single-mindedness of 
the Punic general, though their fulfilment at times 
seemed as remote as Hannibal's lifelong wish to enter 
Rome.l2 
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In a later passage Freud stated that he believed that 
this attachment and enthusiasm for the Carthaginian general was 
an instance of an already established emotional relation being 
transferred to a new vehicle. He then referred back to the time 
before he was three years of age and when he had the ambivalent 
relationship with his nephew John. Freud wondered if his alter-
nately hostile and friendly relations with John, with himself 
invariably the weaker of the two playmates, would not have given 
him a propensity for an attachment to such a man as Hannibal. 
Then, some years later, when he had begun school and had begun 
to feel the anti-Semitism among his classmates, one of the 
first books he read was Thier's Consulate and Empire. Following 
this, Sigmund pasted the names of the Imperial Marshals on the 
flat backs of his wooden soldiers. 
We can see the transference of a feeling of frustrated 
weakness as a very young boy to that of a defeated (but Jewish) 
general to the symbol of the tenacity and single-mindedness of 
the Jews against their persecutors. Thus through identification 
with the Carthaginian general of Semitic ancestry, the young 
boy and young man fought his battles against persecution in his 
12. Sigmund Freud, The Interpretation of Dreams, p. 260. 
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dreams. 
It is apparent from the above paragraphs that the seeds 
of antagonism for religion were sown early in Sigmund Freud; 
his antagonism towards Christianity because of its official 
oppressive attitude towards the Jews, his antagonism towards 
Judaism because it was his Jewish heritage that caused him 
to feel the brunt of the persecution. One can sense the 
bitter suffering reflected in the statement in his autobio-
graphy: 11 My parents were Jews, and I have remained a Jew 
myself .nl3 
Some young people might have taken this persecution 
passively; not Sigmund Freud. We have already examined his 
relationship with his nephew who was a full year older than 
Sigmund. We know that most of their contact with each other 
was before they were four years of age when a year- meant a 
great deal in physical and mental maturation. Yet even under 
these circumstances; Sigmund refused to allow himself to be 
intimidated and bullied by John. In discussing Freud's early 
years Fritz Wittels said: 
In Sigmund Freud's case ••• his was certainly not 
one of the sheep-like natures. He has always been of a 
combative disposition, as shown in his early bickerings 
with the nephew who was his senior, and by numerous 
incidents down to our own day.l4 
It would seem that this would give a plausible reflection of 
13. Sigmund Freud, ~· cit., p. 12. 
14. Wittels, QQ· cit., p. 19. 
his reaction to the oppressive religion. 
The further development of Freud's antagonism to all 
religion and the motivation for such antagonism will be 
discussed in a later chapter. 
D. SUMMARY 
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It is obvious that the early years of Freud's life were 
not placid. The relationship with his mother and father pre-
sented him with an intense Oedipal situation, which became 
more difficult for him to resolve because of its intensity. 
His father was a forbidding person who caused Sigmund to 
develop an even stronger attachment for his lovely and in-
dulgent mother than is normal. The fact that Jacob Freud was 
a grandfather to someone a year older than Sigmund as well as 
Sigmund's father caused confusion in Sigmund. The lack of 
success of Jacob Freud in business forced him to establish an 
even stricter patriarchal home in which his position would be 
recognized and maintained. This made it more difficult for 
Sigmund to accept his father as other than a stern author-
itarian. 
Until he was three years of age, Sigmund's closest 
friend was a nephew, John, who was the son of Sigmund's half-
brother, Emmanuel. John was Sigmund's senior by a year and 
as a result much stronger physically than Sigmund. The two 
boys were foes as well as friends, and their relationship was 
an ambivalent one. Wittels thought that the relationship 
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exhibited the combativeness of Freud's nature, though Freud 
felt that this early ambivalence may have been one of the 
causes for his later need for an intimate friend and a hated 
enemy who were indispensable to his emotional life. Even in 
later years these two were of'ten embodied in one person 
though not simultaneously. 
Freud probably received all his early religious 
training at home. His mother was a descendent of a famous 
18th century Talmudic scholar and Freud himself stated that 
his family were Jews. He, too, remained a Jew, though a Jew 
in a cultural understanding rather than in religious belief 
and practise. 
In the town of Freud's birth (Freiburg) as well as in 
Vienna where he spent most of his life, Jews were the objects 
of anti-Semitic feeling. One of the reasons that the Freud 
family left Sigmund's birthplace (Freiburg) to go to Vienna 
was that of anti-Semitism. 
Vienna was a city of subtle persecutions against the 
Jews. Freud felt discrimination as a boy in school and was 
forced, by Christian schoolmates, to take a stand as a Jew. 
· He was taught by his elders that Jews could aspire only to 
limited positions in government and education. The early 
antagonism towards the Roman Catholic Church was shown by his 
championing of the Carthaginian General, Hannibal, who was 
thought to have been of Semitic descent. Sigmund even pasted 
the names of Hannibal's imperial marshall's on the backs of 
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his wooden soldiers. The struggle against Rome by Hannibal 
was symbolized by Sigmund as the struggle of the Jews against 
the Roman Catholic Church. The minority standing and 
resultant suffering of the Jews caused antagonism in Sigmund 
not only to Christianity, which was the overt cause of the 
persecution, but also to his Jewish heritage which caused him 
to be in the position of bearing the persecution. 
Freud refused to accept the attempted bullying from his 
nephew even when a very young child. He did not hesitate to 
truce a stand as a Jew when in school and his feeling towards 
Hannibal represented a concealed effort to rebel against the 
Roman Catholic Church. Even as a child Sigmund Freud showed 
that he would not allow persecution to alter his basic con-
victions. 
CHAPTER III 
THE DEVELOPMENT OF FREUD'S PSYCHOANALYSIS 
We cannot discuss Freud 1 s criticisms of religion with-
out tracing the development of his psychoanalysis. He con~ 
sidered his psychoanalysis and criticism of religion as one. 
To Freud, all his writings and judgments were part of the 
whole. 
Any particular idea of Freud 1 s, such as the Oedipus 
complex, cannot be properly understood when taken alone. 
It has to be understood in the light of his other ideas 
about human development.l 
At this point we should define the term psychoanalysis. 
To some, psychoanalysis is a theory and to others a therapy. 
To Freud, psychoanalysis was inclusive of all of life and its 
processes. According to Hendrick, psychoanalysis is the 
science of unconscious functions of the mind and personality 
which was developed by Sigmund Freud and his students. 
Hendrick adds that 11 psychoanalysis 11 is properly used in the 
following ways: 
1. To designate empirical observations on those 
determinants of human personality and behavior which 
are not disclosed by the investigation of rational 
thought and motivation (either by introspection or by 
direct study of another); 
2. To describe the special technique of Freud for the 
demonstration and study of these unconscious mental 
events and for the treatment of personality problems 
1. Patrick Mullahy, Oedinus -- Myth and Complex, New York: 
Hermitage Press, 1948, p. 1. 
and neurotic symptoms: and 
3. To signify that theoretical system of psychology 
which consists in the abstraction of these observations 
and the inductive references made from them. 
In a broader and less scientific sense, 'psycho-
analysis' ~ay properly be used to designate the ap-
plication of knowledge of the individual derived from 
such study to many allied subjects -- for example, 
sociology, crimiology, economics, art and li~erature, 
pedagogy, anthropology, religion and ethics. 
A. THE EARLY DIFFICULTIES 
As has been indicated in the previous chapter, Freud 
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was never particularly inclined toward the study of the 
physiological phases of medical science. His original decision 
to enter the medical field as well as his subsequent choices 
reflected his desire to deal in the field of psychiatry rather 
than organic medicine. Theodor Reik said: 
Freud told us many times -- and he repeated it in his 
writings -- that he had no great liking for the profession 
of physician • • • He considered himself first and last a 
psychologist, not a physician ••• 3 
As we consider the attitudes and theories dominating 
the psychiatric field when Freud began his work we can see 
the inherent difficulties engendered in his choices. 
Charcot, the great teacher to whom Freud went to study 
in 1885, had been investigating the phenomenon of hysteria. 
After many years of research, observation and experiments 
2. Ives Hendrick, Facts and Theories of Psychoanalysis, 2nd 
edition, New York: Alfred A. Knopf, 1939, p. 3. 
3. Theodor P~ik, Listening !11h the Third Ear, New York: 
Farrar, Straus and Company, 1952, p. 14. 
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with hysterical people, Charcot had come to the conclusion 
that hysteria is psychically caused: that is, it is not caused 
by organic changes in the body but by psychical causes. 
In discussing Charcot's concept of 11 psychogenic 11 
etiologies of diseases, Wittels commented that this idea 
seemed incomprehensible to the doctors of Charcot's time, even 
the ones who considered themselves modern.4 Most medical 
observers of that time recognized the fact that hysteria was 
a term used to characterize a special group of symptoms. 
These same men, however, were inclined to look upon hysteria 
as a form of malingering. In this way the disgrace of being 
regarded as a humbug was added to the already suffering, un-
fortunate patient. Even those doctors who took a more 
lenient view were just as materialistic in their outlook of 
the ailment. These men believed that although the patho-
logical anatomy of hysteria might still be unknown, improved 
technique and more powerful microscopes would in due time 
reveal the pathological causes of this disorder. 
Freud was drawn to Charcot because of his psychogenic 
hypothesis. He left the general hospital in Vienna where he 
had been specializing in the study of nervous disorders and 
went to Paris to study with Charcot at Salpetriere. 
In 1886, having married and settled in Vienna as a 
specialist in nervous disorders, Freud was required to give 
4. Wittels, QQ. cit., p. 29. 
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a report to the Society of Medicine in Vienna on what he had 
seen and learned from Charcot. The reception of his report 
was to prove to be an indication for future attitudes. He 
told the members of the society of the psychogenic theory of 
Charcot for the etiology of hysteria. Regarding this session, 
Freud later said: 
I met with a bad reception. Persons of authority 
•.. declared that what I said was incredible ••• 
One ..• old surgeon actually broke out with the ex-
clamation: 1 But, my dear sir, how can you talk such 
nonsense? Hysteron (sic) means the uterus. So how can 
a man by hysterical? 1 5 
Even when Freud later came upon a case of classical hysterical 
semi-anaesthesia in a man and demonstrated his findings to the 
society, he received only rejection from the authorities. 
Soon after that he was excluded from the laboratory of cerebral 
anatomy and did not even have a place to continue his lectures. 
For a time, Freud practised medicine, trying to relieve 
11 neurotics 11 of their symptoms. The only methods of treatment 
he had were electrotherapy and hypnotism. The electrotherapy 
of Erb very quickly showed itself to be largely fiction and 
ineffective in the treatment of these nervous disorders. He 
soon abandoned electrotherapy altogether. 
Hypnotism proved more effective. While in Paris with 
Charcot he had seen hypnotism used freely and in 1889 he spent 
a few weeks in Nancy, studying Bernheim's experiment with 
5. Sigmund Freud, An Autobiographical StuQy, p. 25. 
hypnosis on hospital patients. From 1886-1891, Freud spent 
most of his time establishing himself in his practise. His 
principal instrument of work in those days was hypnotic 
sugge s ti on. 
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At first, Freud was well-satisfied with the results of 
hypnotic suggestion. He was able to do much successful (but 
temporary) therapy. Among many of the neurotic patients he 
became known as a miracle worker, but among his medical 
colle~gues his reputation suffered even more. The Vienna 
medical society looked with extreme disfavor upon hypnosis, an 
attitude dating from Mesmer's day and an unchanging one.6 
Hypnotists were considered charlatans. Freud was excluded 
from the university and acceptance by his colleagues. His 
theories, his efforts to prove them, in short, Freud himself, 
was rejected by 11 scientific 11 men early in his career. This was 
to have a correspondingly adverse reaction on Freud 1 s part to 
later criticism of his psychoanalysis. 
11 Sex11 in all forms was forbidden from conversation in 
Vienna of 1890. The Victorian repression of sex and related 
subjects in Great Britain had not been without its effects on 
the continent. The first serious trouble Freud had was over 
the sexual theories he later developed. The first of his 
colleagues with whom he developed difficulties over sex was 
6. Stephan Zweig, Mental Healers, New York: Garden City 
Publishing Company, Inc., 1932, p. 283. 
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Breuer. The two men had worked together studying hysteria. 
It was while studying one of Breuer's patients who was 
suffering from hysteria that the many experiences of his 
practise suddenly fit together in a pattern. It was then that 
Freud began to investigate the sexual etiology of the neuroses. 
Breuer's break with Freud was precipitated by Freud's in-
sistence on the sexual character of the bases of neuroses. 
11
• • • It l'Tas easy to see that he (Breuer) too shrank from 
recognizing the sexual aetiology of the neuroses. 11 7 
Breuer's break was to be the first of a great many 
rejections on this basis. Zweig's statement concerning 
Breuer's reaction is perhaps characteristic of the men of 
Freud's time. 
Even friend Breuer, who had been giving him a hand in 
the revealing of the mystery, hastened to repudiate 
psychoanalysis as soon as he discovered what a Pandora's 
box he had been helping to open.B 
Freud had literally opened a Pandora's box, a box of new 
content and understanding of sex that shook the western world 
and a box of vindictiveness which would be poured on him from 
all sides. 
Abuse soon began to come to Freud from nearly all 
quarters. Clergymen, physicians, psychiatrists, philosophers 
all inveighed against Freud and his developing psychoanalysis, 
now to be based on a sexual etiology. 
7. Sigmund Freud, An Autobiographical Studv, p. 46. 
8. Zweig, QQ. cit., p. 330. 
As Freud thought back on his early experiences he 
remembered that in a fit of impatience Charcot had said in 
43 
Paris, 11 Mais, dans des cas pareils, c'est toujours la chose 
genital, toujour -- toujour -- toujour. 11 9 Other experiences 
in his practise, case studies and statements from various 
colleagues began to fit into place. Freud related the origin 
of hysteria to sexual factors. 
In all probability, if Freud had followed the advice of 
friends and referred to his new found basis for neurotic dis-
orders as 11 love 11 or 11 eros 11 or some such word or phrase rather 
than the blunt terms libido and sex, he would have encountered 
much less opposition to his new theory. But Freud was not one 
to try to evade what he considered truth. He continued his 
investigations concerning sex in the neuroses because he found 
sex to be the cause of them. He began to feel that some 
others who investigated circled or even suppressed the sexual 
connotations for fear of the reception such revelations would 
receive. In speaking of the causes of friction between Freud 
and many of his opponents, Hanns Sachs said: 
Another stone of offense was Freud's uncompromising 
attitude when he was faced by anything that he considered 
a lapse from the grace of sincerity and intellectual 
honesty. He had no use for Benjamin Franklin's sage 
advice to introduce a refutation by: 'I can quite 
appreciate your view~ or the like. He had no smile for 
the tribe of devisers of ambi~uities who are busy 
building bridges between 11 yes 1 and 11 no 11 nor the wish to 
9. Sigmund Freud, History of the Psychoanalytic Movement, New 
York: Random House, 1938, p. 938. Basic Writings. 
befriend the dwellers in the no man's land between 
truth and falsehood. He felt still more remote from 
those who were willing to renounce a formerly ac-
knowledged truth because they became afraid of their 
enemies, of their friends, or of themselves. To such 
lack of moral courage he reacted not with moral reproof 
but with contempt.lO 
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Freud was forced by his own nature to the investigations and 
revelations which were to exclude and isolate him from the 
mainstream of his contemporary scientific thought. 
The effects of World War I had a decided effect on the 
development of Freud 1 s psychoanalysis. 
On the one hand., it forced a re-examination of his 
theory that all neuroses had a sexual etiology. It was found 
that soldiers who developed a neurosis as a result of war 
experience had dreams not easily explained by Freud's previous 
theory. His concept of repetition-compulsion was stimulated 
by the dreams found in these men as well as the very important 
idea that agres s ion as well as sex might be an important 
repressed impulse. 
On the other hand, the impact of the First World War 
affected Freud and his thinking even more in an indirect 
manner. Basically Freud was a very sensitive person. His 
psychoanalysis was designed to make men whole; war tears down 
society and men. In a paper 11 Thoughts for the Times on War 
and Death11 he said: 
10. Hanns Sachs, Sigmund Freud, Cambridge, Mass.: Harvard 
University Press, 1944, p. 122. 
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We are constrained to believe that never has an event 
been destructive of so much that is valuable in the 
commonwealth of humanity, nor so misleading to many of 
the clearest intelligence, nor so debasing, to the highest 
that we kno"tor. Science herself has lost her passionless 
impartiality; in their deep embitterment her servants 
seek for weapons from her with which to contribute towards 
the defeat of the enemy. The anthropologist is driven to 
declare the opponent inferior and degenerate; the 
psychiatrist to publish his diagnosis of the enemy's 
disease of mind and spirit.ll 
An experience to produce such deep feelings also 
produced changes in his emphasis and thinking. From 1900-1910 
or 1912 he had been giving most of his attention to consti-
tutional explanations of neuroses. Traumatic experiences or 
the effects of culture were not entirely discounted but given 
very little importance. The experience with the war focused 
his attention on ego drives (as opposed to instinctual drives) 
and in this manner led him to place more and more importance 
on the cultural factors. It could well be that his own 
traumatic experiences in the war were the direct entecedents 
and causes of his most aggressive attacks on religion and our 
pattern of culture (The Future .Q!. 1!!1 Illusion, 1928 and Moses 
and Monotheism, 1938. 
B. THE BASIC METHODS OF FREUD 
It has already been stated that Freud began his 
practise in Vienna in 1886 with two therapeutic tools, 
11. Sigmund Freud, Collected Papers, Volume IV, London: The 
Hogarth Press, 1950, p. 288. 
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electrotherapy and hypnotism. The electrotherapy, based on 
the book by Erb who was one of the greatest names in German 
neuropathology, was soon put aside. In his Autobiographical 
Study Freud stated: 
Unluckily I was soon driven to see that following 
these instructions (of Erb) was of no help whatever and 
that what I had taken for an epitome of exact observa-
tions was merely the construction of phantasy.l2 
The case was better with hypnotism. Scientific 
support had been given to the phenomenon of hypnotism by 
Heidenhain and Freud had seen it used both to produce and 
remove symptoms in patients while studying at Paris. The 
school at Nancy had made much use of hypnosis, particularly 
when tied with suggestion for therapeutic purposes. 
This, then, was Freud's main tool for his l'J'Ork with 
neurotics at the beginning of his practise in 1886. 
He soon discovered its shortcomings. There were some 
patients who could not be hypnotized and certain patients 
could not be put into as deep a hypnotic sleep as he wished. 
In 1889 he went to Nancy and was impressed with the success 
of Bernheim with suggestion. By 1895 Freud had discarded 
hypnotism altogether. He found that many times his cures 
were not lasting. In other cases he discovered that if he 
was successful in curing one neurosis another would soon 
appear in a different facet of the personality. 
12. Sigmund Freud, An Autobiographical Study, pp. 26-27. 
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He had used hypnosis to question patients of the origin 
of their symptoms. With Breuer he developed the theory and 
technique of catharsis, i.e. that a symptom arises through 
the damming-up of an affect and that the therapeutic aim 
should be to direct this dammed-up energy to a normal path 
along which it could obtain discharge. This, though still 
coupled with hypnosis, was the beginning of free association. 
Because he was dissatisfied with some of its results 
and also that he not be confined to treating hysteriform 
conditions, Freud abandoned hypnosis and sought a different 
method. 
At first, in seeking the symptoms, he attempted to over-
come the patient's resistance by pressing and encouraging him. 
This was not entirely successful and produced much strain on 
both sides. It soon gave way to another method which Freud 
admits was in one sense its opposite. 
Instead of urging the patient to say something upon 
some particular subject, I now asked him to abandon 
himself to a process of ~ association, i.e. to say 
whatever came into his head, while ceasing to give any 
conscious direction to his thoughts.l3 
It is this method which led to the discovery of many of the 
phenomena of unconscious activity and which, with minor 
changes, is in general use among psychoanalysts even today. 
13. Ibid., pp. 71-72. 
C. THE UNDERLYING FACTORS IN FREUD'S THEORY OF 
PSYCHOANALYSIS 
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Resistance. Among the many discoveries and formu-
lations uncovered early in the development of free associ-
ation was the phenomenon of resistance. In order to uncover 
the original symptoms and causes of neuroses Freud at first 
resorted to hypnosis. His method of approach to this hidden 
material changed from hypnosis to suggestion and finally to 
free association. 
It was in this manner that Freud discovered and named 
the psychological phenomenon of resistance: the refusal, 
often on an unconscious level, to reveal incidents from the 
patient's life to theanalyst. 
The Pleasure Principle. Freud believed that there is 
an underlying motivation or purpose in human behavior. 
This purpose is the pursuit of pleasureable excitement 
and the avoidance of pain. Hence, according to Freud, 
the human organism is automatically regulated by a 
"pleasure principle".14 
It is taken for granted by many psychoanalysts, and particularly 
by Freud in his early formulations, that the course of mental 
processes is automatically regulated by the pleasure principle: 
that is to say, that any given process originates in an un-
pleasant state of tension and in such a case determines for 
itself a path that in the final form coincides with a relaxa-
14. Mullahy, £2· cit., p. 2. 
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tion of this tension, i.e. with avoidance of pain or with the 
production of pleasure. 
This pleasure principle is one of the important factors 
that caused many people concerned with existent values and 
the teleological aspects of mankind severely to criticize 
Freud and his theories. It reflected to a large extent his 
biological orientation. 
Freud later modified his theory concerning the pleasure 
principle. He then referred to it simply as a tendency which 
serves a certain function, i.e. that of rendering the psychic 
apparatus of the person free from any excitation or to keep 
the amount of excitation constant or as low as possible. It 
is thus no longer an omnipotent "pleasure" principle that it 
must lead to a hedonistic concept of life, but a regulatory 
device among others. 
Instincts. Another basic concept for Freud was that of 
instincts. They played a fundamental role in his system of 
thought. It is easy to see how they fit into his pleasure-
pain principle. 
· Instincts were not a new concept to the psychological 
world but Freud did give the theory some new content. In-
stincts are partly physiological. According to Freud, an 
instinct is: 
A borderland concept between the mental and the 
physical, both being the mental representative of the 
stimuli emanating from within the organism and pene-
trating to the mind, and at the same time a measure of 
the demand made upon the energy of the latter in 
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consequence of its connection with the body. 15 
Following this definition we can see that the sex instinct, 
as mental representation in an adult is a certain quality of 
feeling, recognized as sexual excitement, coming from the 
sexual zone. This internal stimulus is the instinct but can 
be satisfied only by some sort of somatic modification, or 
an externalized object may be introduced which helps the 
instinct to achieve its aim. P~ example of the internal and 
external achievement of instinctual impetus is that of sex. 
In childhood, before puberty, the sexual instinct may be 
relieved within the body of the individual. As an adult, on 
the other hand, the instinct can only be fulfilled with an 
external object. An instinct must be satisfied some way. As 
partly physical it signifies the biological orientation of 
Freud's early formulations. 
Libido-Sex Theory. Perhaps the most characteristic 
of all Freud 1 s theories is that concerning the libido. As 
well as being the most characteristic of Freud's teachings it 
is probably the most misunderstood. This part of his theory 
and its misunderstanding caused much of the excessive and at 
times unwarranted attacks. 
11 I gave the name libido to the energy of the sexual 
instincts and to that form of energy alone.nl6 
15. Sigmund Freud, Collected Papers, Vol. IV, p. 64. 
16. Sigmund Freud, An Autobiographical Study, p. 63. 
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Freud stated that it is necessary to distinguish sharply 
between the concepts of 11 se.xual 11 and "genital". The sexual 
concept, according to Freud, is the wider of the two and 
includes many activities that have nothing to do with the 
genitals.l7 In addition, the sexual life of man comprises the 
function of obtaining pleasure from the various parts and 
11 zones 11 of the body, all of which eventually are brought into 
the service of reproduction. The distinction between sexual 
and genital is that while the reproductive act (genital) is 
the final aim of all sexual energy, the two functions often 
fail to coincide. 
The libido (sexual energy) comprises all impulses 
which deal with love in its broadest sense. Its main component 
is 11 genital love" and sexual union is the ultimate aim; but it 
also includes self-love, love for parents and children, friend-
ships, attachments for all kinds of concrete objects, even 
devotion to abstract ideas. Genital love, or sex as it is 
popularly called, is only a part of the libidinal energy. 
In his autobiography, Freud stated that his investi-
gation of the underlying cause s of the neuroses are what brought 
him to the study of the libido. This continuing search brought 
him to his concept of infantile sexuality and the psycho-
sexual development of personality. 
17. Sigmund Freud, Outline of Psychoanalysis, New York: W. W. 
Norton, 1949, p. 26. 
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By detaching sex from a strictly genital concept, and 
thus including all impulses ordinarily designated in our 
society by 11 I love" Freud was able to demonstrate that even 
infants have 11 sexual" feelings. 
The Psychosexual Genesis of Personality. This investi-
gation of sex evolved into the theory of the psychosexual 
genesis of personality. 
The first period of infant development is called the 
oral stage. In the early part of this stage, the infant 
wishes to incorporate everything into itself through its 
mouth. Since there is yet no differentiation between ·food 
and sexual activity, the object of one activity is said to be 
that of the other. The latter part of the oral stage was 
designated as oral-sadistic, when biting activities are mani-
fest. It is in the latter part of the oral stage that am-
bivalence (contradictory feelings towards an object) appears 
for the first time in relation to the parents. 
The second stage (which overlaps with the stages one 
and three) is termed the anal-sadistic stage because satis-
faction is now sought in aggression and in the excretory 
stage. In the early part of this stage, destructive tenden-
cies appear to dominate. This is often referred to as the 
anal-expulsive stage. The latter part of this stage represents 
a period in which friendly tendencies towards an object appear. 
The child expresses tendencies to possess things and hold them 
fast {sometimes referred to as the anal-retentive stage.) 
The third state, the phallic stage, is one in which 
the sexuality of early childhood reaches its height. This 
stage is so named because at this time, the phallus of the 
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boy (which Freud likened to the clitoris of the girl) is the 
center of intellectual .and practical interest for both boys 
and girls. It is here that the castration complex and 
feelings of penis-envy (on the part of the girl) are developed. 
The interest in sex on the part of boys and girls reaches its 
highest peak here. 
The interest in sex wanes as the phallic stage ends 
and the latency period begins. The latency stage is one in 
which the sexual desire and interest become and remain 
dormant. Freud believed that this latency period is one of 
cultural enforcement. His hypothesis was that man is de-
scended from a mammal which originally reached sexual maturity 
at the age of five but that some great external influence was 
brought to bear and this caused the time of sexual maturity 
to be delayed until the time we now speak of as puberty.l8 
The last stage in psychosexual development is attained 
at puberty, the genital phase. This is the stage of mature 
genital sexuality. 
Much of Freud's theory is based on this psychosexual 
theory. Perversions are considered to be a fixation at one 
stage or another in the sexual development. Neuroses may be 
1a. Ibid., P· 27n. 
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a fixation or regression to some point in the sexual develop-
ment. Freud stated that the importance of the development of 
the sexual function is: 
It has been possible to gain • • • two pieces of 
knowledge which will later be found to be important over 
the whole of our field. Firstly, the normal and ab-
normal phenomena that we observe • • • require to be 
described from the point of view of dynamics and of 
economics ••• And secondly, the etiology of the dis-
turbances which we are studying is to be found in the 
developmental history of the individual, that is to say, 
in the early part of his life.l9 · 
The Oedipus Complex. In this connection, the Oedipus 
Complex, a very significant concept for Freud, should be 
defined. The Oedipus Complex, based on the ancient Greek 
myth of Oedipus Rex, defines the boy's first love object as 
his mother and the girl's first love object as the father. 
The father then becomes the rival with the boy in his sexual 
(not genital) relationship with his mother and, in like manner, 
the mother is a rival for the girl with the father. 
The Oedipus Complex is not always, or necessarily, 
well-defined. It usually begins (according to Freud) at about 
the age of five. In normal individuals it disappears early in 
puberty as the boy or girl transfers his infantile sexual 
feelings to sexual objects among his own associates who are 
much more acceptable. The Oedipus Complex was one more attempt 
by Freud to explain certain observed phenomena. 
Theory of Personality. Freud's theory of personality 
19. Ibid., p. 32. 
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as expounded in The Ego and the Id and later writings showed 
a movement from the earlier strictly biological orientation. 
His concept of the unconscious played a large part in 
his interpretation and hypothesis concerning personality. 
Early in his investigations he discovered that adults can 
only recall a small part of our past and that as humans we 
are in control of very little of our actions. These impulses, 
decisions, et al, of which we not only are unaware but cannot 
control, he called the unconscious. No person can bring to 
light anything from his unconscious unless it is made under 
hypnosis or it is interpreted for him in psychoanalysis. 
Briefly, our personality is a synthesis of three 
components, according to Freud, the id, the ego and the super-
ego. The id is the reservoir of all the instincts and the 
physical impulses. It is by far the most inaccessible and 
obscure part of the personality, entirely unconscious, 
entirely outside the field of conscious awareness. It gives 
physical expression to the instinctual needs. It has no 
organization and contradictory impulses exist in it side by 
side. 
By way of further explanation we might say that an 
infant is conceived with an id as a personality. Upon contact 
with reality and the external world 1 the ego is formed from 
the id. The ego, as the seat of intelligence and reason, by 
checking the id, saves the person (and the id) from an-
nihilation. 
The developed ego is the controller of consciousness. 
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It is a coherent organization. It represents reason and 
sanity but must draw on the id for energy. It is our 
consciousness and must serve three masters, endeavoring to 
compromise among them and come to terms with all three. The 
three masters are: the external world (reality), the super-
ego and the id. 
The super-ego is part of the ego which stands off, as 
it were, and observes itself, criticizes itself and treats 
itself (the ego) as another object. In its functioning, the 
super-ego has been likened to the censor or conscience. It 
dominates the ego. The super-ego represents the demands of 
morality and of society and is developed fundamentally by a 
process of identification with parents and society. 
This is the picture of our personality as presented by 
Freud. We must acquire a certain amount of knowledge and 
learn to cope with the external world. This is the function 
of the ego. We must cope with our instincts and passions as 
found in our id while at the same time, we must satisfy the 
uncompromising demands on behalf of morality, society, tra-
ditions, etc. Failure to satisfy the id is met with a tre-
mendous increase of tension which must be resolved some way. 
Failure to obey the ego results in increased tensions plus 
feelings of inferiority and guilt. The ego, the reality 
principle, is that function of our personality which mediates 
I 
between the id, super-ego and the external ~orld.20 
I 
The Unconscious. A fundamental premise of Freudian 
I 
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psychoanalysis is the differentiation of the mental life into 
I 
what is termed conscious and unconscious. This premise holds 
I 
that powerful mental processes exist outside the conscious 
I 
awareness. These processes outside conscious awareness can 
I 
I produce in the mind all the effects that or~ina.ry ideas can 
and without those processes themselves beco~ing conscious. 
I Among the most characteristic featur~s of the un-
1 
conscious mental life is that it is dynamic1. The unconscious 
I 
impulses are constantly pressing towards expression. In this 
I 
manner, sexual impulses still press forwar~ when repressed 
I 
toward some kind of fulfillment and are sai1d · to manifest 
I 
themselves often in devious forms such as :1!n the symptoms 
I 
of mental illness. I 
D. SUMMARY 
Freud did not limit 
observation, a technique of 
For him, psychoanalysis was 
I 
his psychoanalysis to empirical 
I 
therapy or a theoretical system. 
I 
the application of knowledge from 
I 
his study to many allied subjects, including religion. He 
I 
had never been particularly inclined toward the study of the 
I 
physiological phases of medicine and early : in his medical 
I 
I 20. cf. Sigmund Freud, The Ego and the Id,
1 
London: The 
Hogarth Press, 1927. 
1 
I 
career decided to concentrate on treating neurotics rather 
I 
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than working in surgery or the physiological side of medicine. 
I 
His work with neurotics and their symptoms led him into his 
new field of psychoanalysis. 
I 
When Freud began the study of the psychological 
phenomena of the neurotic patients, the med!cal profession 
I 
was physiologically oriented to such an extent that the very 
I 
suggestion of the psychogenic etiology of ~llness brought 
I 
forth ridicule. When Freud reported of Cha,rcot 1 s psychogenic 
I 
hypothesis in relation to hysteria in man, 1one of the doctors 
I 
present said that the word "hysteron" means the uterus and 
I 
then asked how a man can be hysterical. Then, too, when 
I 
Freud began to discover the importance of the sexual factors 
I 
in the neuroses he met with even more resistance; 11 sex11 was 
I 
not a word used in polite circles. Freud was advised by some 
I 
friends to use a different word than sex b~t refused; any 
I 
other word to him meant compromise and he would not compromise 
I 
with what he thought was truth. I 
Sigmund Freud 1 s development of psychoanalysis included 
I 
I 
many hypotheses and attempts at therapy which he later dia-
l 
carded as untenable or untrue. For exampl1e, he began his 
I 
therapeutic practise by using hypnotism add electrotherapy 
I 
I but soon discovered their unreliability and developed his 
I 
method of free association which is still :used today by 
analysts. I 
I Freud believed that man was motivated fundamentally by 
I 
I physiological drives. He believed that m~n is largely directed 
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by the pleasure principle (and the avoidance of pain) and by 
the instincts which press upon the person for release. The 
libido-sex theory was related to these concepts inasmuch as 
he gave this term to the sexual instincts; Freud divided the 
sexual energy into sex as found in the affective feelings of 
children and genital sexuality as found in adults. 
The investigation of the influence of sex in man led 
Freud to the formulation of the psychosexual genesis of 
personality which in turn led to the Oedipus complex theory 
of Freud. Freud believed that these two phenomena are 
universal in their occurrence. 
The underlying factors covered in this chapter are 
those which are related most closely to an understanding of 
Freud's concept of religion. It is felt that a grasp of 
these factors is necessary for one to be able to understand 
Freud's criticisms of religion and the development of his 
hostility to religion. 
CHAPTER IV 
THE SOURCES OF FREUD'S OPPOSITION TO RELIGION 
Many authors have commented on the relationship of 
Sigmund Freud to his father and its effect on his work. 
This chapter is an attempt to trace this father-son re-
lationship in its effects on his criticisms of religion. It 
is an endeavor to throw some light on the riddle posed by 
Zilboorg: why did Freud feel so strongly that a necessary 
prerequisite for science to occupy its rightful place in the 
world was the destruction of religion~ Zilboorg said re-
garding this question: 
Why should it be so ••• in the case of Freud? This 
is an unanswerable question, for the answer to it lies . 
deep in the personal psychology of the creator of psycho-
analysis. This personal, intimate corner of his life is 
his own and we have no right to pry into it, even if it 
were declared open to the public.l 
This is from Zilboorg 1 s biography of Freud published in 1951. 
The author of this dissertation does not feel that this 
question is unanswerable nor that we have no right to try to 
answer the question. It is a rather unusual statement for a 
psychoanalyst when Freud's analysis of Leonardo de Vinci and 
the many attempts by analysts to analyze the great men of 
history are taken into account. Even more to the point, how-
ever, is the fact that many orthodox psychoanalysts have taken 
1. Zilboorg, QQ· cit., p. 104. 
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Freud's attitudes and beliefs about religion seriously. Many 
others have given the same credence to his criticisms of 
religion as to the rest of his psychoanalysis. It has been a 
serious attack on religion. If we know at least some of the 
reasons that motivated him in hie criticisms of religion, we 
can be more rational and learned in considering them and 
understanding them. 
There have been many attempts to judge or appreciate 
Freud's criticism of religion. These have ranged from frank 
attempts to adapt religion to the teachings of psychoanalysis 
to attempts to completely discredit Freud's psychoanalytic 
explanations of religion. It does not appear to the author 
that either of the two approaches have been successful. 
This cannot be a complete analysis. The reticence of 
Freud to reveal his deepest feelings has already been recorded. 
This chapter is an attempt to better understand the 11 why 11 of 
his criticisms of religion. 
A. FREUD'S RELATION TO AUTHORITY AND FATHER 
In discussing Freud's relation to authority we logically 
turn to hie relationship with his father. Throughout his 
writings Freud often emphasized the importance of the parents 
in the formation of the personality of the individual. Hie 
method of therapy and his theory of infantile sexuality attest 
to the significant experiences of the early years of a 
person's life and their lasting influence. The elaboration of 
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his theory of the unconscious further strengthened this view. 
Freud recognized that we tend to forget things which 
are painful to us in some way. In his Psychopathology of 
Everyday Life he stated that forgetting in all cases has been 
proved to be on a motive of displeasure. In the same chapter2 
he also mentioned that painful memories merge with special 
ease into motivated forgetting. When such incidents are 
forgotten, the material is not extinguished from our memory 
but only 11 repressed11 • The traces remain and under proper 
conditions (such as free association) can be recalled. They 
are unconscious, inaccessible to consciousness and cannot 
establish contact with other intellectual processes (again, 
except through psychoanalysis). 
If this is what often and easily happens to painful 
memories, it would appear to be significant as we examine a 
characteristic statement of Freud concerning his father. 
Then, when I was seven or eight years of age another 
domestic incident occurred which I remember very well. 
One evening, before going to bed, I had disregarded the 
dictates of discretion, and had satisfied my needs in 
my parents' bedroom, and in their presence. Reprimanding 
me for this deliquincy, my father remarked: 11 That boy will 
never amount to anything." This must have been a terrible 
affront to my ambition for allusions to this scene recur 
again and again in my dreams, and are constantly coupled 
with enumerations of my accomplishments and successes, as 
though I wanted to say, "You see, I have amounted to some-
thing after all. 11 3 
2. Sigmund Freud, The Psychopathology of Everyday Life, New 
York: Random House, Inc. 1938, Chapter 7. Basic Writings. 
3. Sigmund Freud, The Interpretation of Dreams, p. 274. 
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Freud's statement in later years that painful memories 
are easily forgotten causes this recollection to take on more 
importance. As he said, this must have made a deep impression 
on him for it to be voluntarily recalled after thirty-six or 
thirty-seven years. 
From what can be gathered from the sparse autobi-
orgraphical material, this incident was apparently character-
istic of the concept of Sigmund Freud for his father, Jacob 
Freud. At another point Freud told of a forbidding father 
ordering him out of the parents' bedroom. When just two or 
three years of age he had wandered into their bedroom and his 
remembrance of the incident consisted largely of the for-
bidding figure of his father. 
Fritz Wittels related an incident told to him by a 
friend who also knew Freud. 
It must have been in the seventies (eighteen) when my 
father and I met Freud senior one day in the street. At 
the moment, I was arguing with my father about something. 
Freud senior laughingly reproved me: "What, do you 
contradict your father? My Sigmund's little toe is 
cleverer than m~ head, but he would never dare to 
contradict me." 
In the Psychopathology of Everydgy Life Freud related 
that after he completed his university work he went to England 
to visit his half brother who was twenty years older than 
himself. In commenting on this journey, Freud stated that on 
it he received a fuller understanding of his father and that 
4. Wittels, .QP.• __ cit., p. 143. 
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his attitude towards his father was changed. At the same time 
it occurred to him how much pleasanter it would have been if 
his half-brother had been his father instead of the son of 
his own father.5 The implications of these statements re-
enforce the other recollections of his father, i.e. the concept 
of his father was as an arbitrary, forbidding patriarch, a 
symbol of absolute authority. 
As is the case with any interpersonal relationship, 
there was a feeling of ambivalence for Sigmund towards his 
father. His father was also his companion. It cannot be 
doubted, however, that the authoritarian role far outshone the 
conciliatory role of the father as a companion. Jacob Freud's 
lack of success in the business field could not have failed to 
make him harsher in his home. 
In the early years at least, there was another factor 
that contributed to the antagonism to the father, that of the 
Oedipus situation in the Freud's home. 
We know that Amalia Freud was a doting and loving 
mother. Sigmund was her first child and she was justly proud 
that her first child was a son. In Jewish circles this in it-
self is desirable. Amalia Freud found it difficult to 
discipline Sigmund. In Vienna, in their small apartment, 
Sigmund was the only one of the children to have a room to him-
self. When his sister's piano playing interfered with his 
5. Sigmund Freud, ga. cit., p. 143. 
studying, the piano disappeared from the Freud home. The 
mother in contrast to Jacob Freud was little interested in 
authority and presented a picture of kindness, forgiveness, 
love and probably indulgence. 
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Freud believed that the Oedipus Complex as a universal 
phenomenon, observable in male and female alike, even when 
the mother did not present such an appealing contrast to the 
father. The immediate effect of such a contrast on the 
Oedipus Complex of a child was inevitably an intensification 
of the Oedipus relationship. Under such circumstances, the 
father was not merely a rival for the mother, but a bitter 
rival. This Oedipal relationship must have been one of un-
usual intensity. 
Under normal circumstances, the Oedipal phase of the 
psychosexual development passes during adolescence. At this 
stage the individual must free himself of his parents. This 
means he must transfer his love-object from his mother to an 
external love-object. It means that he must become reconciled 
with his father, or if he has come under the domination of his 
father, he must free himself of this domination. If the 
individual is unable or fails to accomplish these objectives, 
a crippled personality structure results.6 Freud stated 
early in his writings that he believed~ neuroses are based 
on the failure properly to resolve the Oedipus Complex. This 
6. Mullahy, Qa· cit., p. 29. 
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was later modified, but there is no doubt in the fact that if 
the person is unable to free himself from this Oedipus situ-
ation during puberty, he suffers from a fixation at this 
stage of his personality development. It can result in many 
things, including the inability to free oneself from the 
father-dominance which in turn could foster inner rebellion 
at this authority. 
Through his study of the unconscious Freud showed that 
individuals have relatively little control over many thoughts 
and actions. Some authorities claim that at his best, man 
is conscious of but one-third of his thoughts and actions. 
In such a light, Freud might well have 11 suffered11 from such a 
neurosis, as it were, without consciously or at least openly 
speaking of it. He unconsciously could have showed a de-
pendence upon yet a rejection of his father. It is the 
author's contention that the incidents already elaborated 
point to this. 
Yet another aspect of Freud 1 e psychoanalysis enables 
us to investigate his relationship to hie father. In chapter 
III of this dissertation the concept of the super-ego and its 
development has been briefly discussed. Freud's mental topo-
graphy of the super-ego has been likened to a "conscience". 
This is one of the functions of the super-ego. 
Of interest in discussing Freud's relationship to his 
father and his concept of his father is the development of 
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the super-ego as described by Freud. 7 The super-ego is 
developed from the ego through a process of identification. 
In the Oedipal situation, particularly in the early stages, 
the boy wishes to identify himself with the father. The boy 
realizes that the mother desires his father; in wanting to 
be desired by his mother, he then must appear like the father. 
He then identifies himself at this stage with his father. His 
addition to this, the external authority of his environment is 
introjected, reenforced by both parents as well as teachers, 
nurses and other authority. 
It would seem that, particularly in the early years, 
the super-ego of the stronger parent would be more influential 
in determining the super-ego of the child. Jacob Freud's 
super-ego was very strong. His manner of living and standards 
were very strict. The super-ego (which itself is largely un-
conscious) of his son would then reflect to a large extent the 
young boy's concept of the father; for it is with this concept 
(even at times in conflict with reality) that the boy identi-
fies with the father. When he wishes to be like his father, 
the patterned is determined by what he thinks his father is 
like. 
Sigmund Freud, too, must have had a rather rigid super-
ego (which also embraces an Ego-Ideal). Some of his bio-
?. Sigmund Freud, The Ego and the Id. 
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graphers8 comment that his personal life was above reproach 
as far as his surrounding cultural standards were concerned. 
Many of his critics were disappointed to find that the man 
who brought sex to the light of scientific investigation was 
neither a profligate or libertine. As Sachs said: 
Nevertheless, the belief that Freud advocated un-
restricted licentiousness as the remedy for or sole 
preventive of neurosis still survives. Some people seem 
to be congenitally unable to grasp the distinction 
between keeping their urges under control ••• and the 
fanatical endeavour to deny their existence in the vain 
hope to escape ostrich-wise from their existence. 
Freud's way of living which showed no trace of 11 pan-
sexualism" was therefore disappointing for the sensation-
hunters who had hoped to find in his life all the wildness 
that they did not like to see in their own mind.9 
Throughout his childhood, youth and adult life, Freud 
was never free from the authority of his father as embodied 
in his super-ego. Because of its role in our personality 
structure of regulating the impulses of the id and speaking 
for the establi shed rules of society, the super-ego has a 
great deal of authority for men. Much of the control is on 
an unconscious level which means that the individual has no 
control over it. 
B. FREUD'S RELATION TO JUDAISM 
There can be no doubt that Jud~ism, central as it was 
in the Freud home, must have had considerable influence in 
8. Puner, Zilboorg, Sachs, Reik. 
9. Sachs , £2• £11., pp . 137-138. 
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the development of Sigmund's character. He testified to this 
in acknowledging his birth and continuation in the Judaic 
tradition, as well as his intimate knowledge of the Bible 
story, almost before he was able to read.10 
It has been stated previously that Dr. E. Hitschmann 
has noted that in Vienna of Freud's day the Jewish children 
did not receive training outside the home in their Judaism 
as in the custom in the United States of America. Although 
there was freedom of religion on paper, it was not a fact. 
The Jews were persecuted in the Vienna of Freud's time, 
albeit, indirectly. According to Sedgwick in his book 
Vienna, in 1867 the new constitution abolished all discrimi-
nation based on the ground of religious differences. 
But in very large measure the Jew continued to be 
persona !1Q.D. grata to his 'Tiennese fellow citizens and 
many social difficulties, hardships, chagrins, and 
sorrows, were caused by the opiniQn of 11 aryans 11 and 
Christians that he was an alien.ll 
The people of Vienna even spoke of a 11 Jewish Q,uarter 11 • 
Under such circumstances and from the testimony of Dr. 
Hitschmann it is doubtful that Freud received any instruction 
other than in his home in his young years. 
From a cultural pattern, a different picture is 
presented. It is Judaism as a cultural pattern that Freud un-
doubtedly refers to in his autobiography. 
10. Sigmund Freud, An Autobiographical Study, p. 12. 
11. H. D. Sedgwick, Vienna, Indianapolis: The Bobbs-Merrill 
Co., 1939, p. 260. 
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Religious Judaism requires the acceptance of the tradi-
tional patterns of belief of the Jewish people. It means 
accepting the revelation of Jahweh as found in their Scriptures 
as interpreted by the individual, as well as the other 
practises of Judaism of a religious character. This includes 
attendance at worship services, participation in the religious 
festivals as such, and an identification of the individual 
with the Jewish Community of believers. 
Cultural Judaism does not require the acceptance of a 
series of theological beliefs. It presents a pattern of life 
based on the traditions of Judaism, but the acceptance of the 
pattern by the cultural Jew is on a humanistic level. When 
Freud thought of himself as a Jew he considered such organ-
izations as B1nai B1rith which has been concerned with the 
problem of all minority groups and their rights as well as 
those of Jews. He thought of the patriarchal home life and 
the many ethical demands required by the group to belong to 
it. Cultural Judaism is largely a group of ethical standards 
accepted by traditional Judaism, but without the recourse to 
Divine revelation for the inception or promulgation of the 
ethics. 
Sigmund Freud insisted that his children be brought up 
as Jews. Even though they might not accept all the religious 
tenets, he felt that the cultural background was theirs and 
that they should grow up in it. Also, Sigmund Freud continued 
the patriarchal atmosphere of authority in the horne. According 
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to Puner his ways of doing things in the home was the right 
and only way of doing things. His dictates had to be 
carried out. "· .• No matter which ways the children turned 
they could not avoid the giant shadow he created.nl2 
Outside his home, Sigmund Freud early felt the anti-
semitism in Vienna. He soon discovered that only certain 
positions were open to Jews, that the highest positions in 
government and higher education were not open to Jews. Jews 
were not appointed as full professors in the universities. 
Jews were only allowed to reach a certain status in business 
and intellectual pursuits because the aristocracy and the 
untitled but well-to-do Viennese felt it beneath them to 
participate in such activities. The ambitions of every Jewish 
schoolboy had to be tempered with these understandings. Their 
religion meant not only a spiritual way of life but also a 
path of restriction in their everyday life. 
The counter-Reformation had been very successful in 
Austria and with the exception of a small group of Protestants 
and a relatively small group of Jews, the Roman Catholic Church 
prevailed. In addition to this, Sigmund's family lived in a 
section which at one time had been a ghetto. The Jewish 
children in Vienna were very conscious that they were Jews 
and, as such, second-class citizens. 
The impact of such a situation on the young boy is 
12. Puner, Q£. cit., p. 197. 
illustrated by the story told of a walk with his father. 
Freud was ten or twelve years of age at the time and his 
father told him of the following incident. 
When I was a young man, I was walking one Saturday 
along the street in the village where you were born; I 
was well-dressed, with a new fur cap on my head. Up 
came a Christian, who knocks my cap into the mud, and 
shouts, 'Jew, get off the pavement!'-- 'And what did 
you do?' -- 1 I went into the street and picked up the 
cap, 1 he calmly replied. 11 That did not seem heroic 
on the part of the big, strong man who was leading me, 
a little fellow, by the hand. I contrasted this 
situation ••• with another ••• in which Hannibal's 
father • • • made his son swear • • • to take vengeance 
on the Romans .13 
Even at this age his religion was an oppressive force that 
disturbed him deeply. 
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Freud related another incident which occurred when he 
was eleven or twelve years of age. This occurred in a 
restaurant where he was with his mother and father. A 
wandering poet was improvising verses for a small sum. He 
prophesied that Sigmund would become a 11 minister of state 11 • 
This was in the days of the 11 bourgeois Ministry" and Freud 
. . . There were even Jews among them.nl4 This is stated: 11 
a remembrance from the eleventh or twelfth year and indicates 
something of the acute distress one would feel in the frus-
tration of normal desire for achievement and the trauma to 
self-respect arising from such social discriminations. 
Hannibal was Freud's hero while at the gymnasium. Like 
13. Sigmund Freud, The Interpretation of Dreams, p. 260. 
14. Ibid., p. 257. 
so many other boys he had placed his sympathies with the 
Carthaginians rather than the Romans. Freud added to this 
discussion that when he finally came to realize the conse-
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quences of belonging to an alien race, and was forced by the 
anti-Semi tic feeling among his clas.smates to take a definite 
stand, the figure of Hannibal assumed still greater pro-
portions in his imagination. Hannibal and Rome symbolized 
the struggle between the tenacity of the Jews and the organ-
ization of the Catholic Church.l5 
In his Autobiographical Studyl6 Freud related a 
further incident about the predicament of the unjust dis-
crimination. When he joined the University of Vienna in 
1873 he found several disappointments. Above all, he said, 
was the fact that he was expected to consider himself in-
ferior and an alien because he was a Jew. 
I have never been able to see why I should feel 
ashamed of my descent or as people were beginning to 
sa.y, of my race. I put up, without much regret, with my 
non-acceptance into the community ••• These first im-
pressions at the University, however, had one conse-
quence which was afterwards to prove importru1t; for at 
an early age I was made familiar with the fate of being 
in the opposition and of being put under the ban of the 
11 compact majori ty 11 • The foundations were thus laid for 
a certain degree of independence of judgment.l7 
One wonders if Freud put up with his lack of acceptance 
"without much regret 11 as he stated and if his later inde-
15. ~., p. 260 
16 • .212.· cit., p. 14. 
17. ~., pp. 14-15. 
pendence of judgment, particularly in regard to religion, 
was not a rejection of his own Judaism which represented a 
revolt against rigid external authority and humiliating 
exclusion as well as a wreaking of vengeance on 11·Rome 11 • 
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As early as 1897 Freud had remote hopes of being 
appointed Professor Extraordinarius at the University of 
Vienna. He learned that two professors had proposed him for 
this title (assistant professor). Several of his colleagues 
had been recommended over the years but nothing had come of 
it. He tried to resign himself to the disappointment but it 
was not easy. A friend, less resigned, than Freud, came to 
see him one evening. This friend had gone to see the author-
ities concerning his appointment. Freud concluded his re-
lation of this incident by stating that it confirmed him in 
his re~ignation. "For the same denominational considerations 
would apply to my own case.ul8 In connection with this inci-
dent Freud stated of the professorship for which he had been 
a candidate for so long: "In our society it makes the d.octor 
a demigod to his patients.nl9 
Thus his religion again thwarted him in one of his 
most intense drives toward a natural expectation of pro-
fessional advancement. When he was later appointed dozent 
he was not given a place to lecture and eventually withdrew 
18. Sigmund Freud, The Interpretation of Dreams, p. 219 
{italics not in the original) 
19. Ibid., p. 21D. 
completely from the University life, saddened, if not em-
bittered by his experience in the workings of anti-Semitism 
even among the intellectuals. 
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In 1909 Freud was invited by G. Stanley Hall to go to 
Clark University in ~lorcester, Mass. and spend a week giving 
lectures at the celebration of the founding of the university. 
In his Autobiographical Study he said that this trip en-
couraged his self-respect and built up his self-confidence. 
For, 11 In Europe I felt as though I were despised; but over 
there I found myself received by the foremost men as an 
equa1.n20 
Throughout his entire lifetime his relationship with 
Judaism caused him persecution and oppression, from both ex-
ternal and internal sources. There can be no doubt that the 
opposition to his early teachings on sex and the unconscious 
were not wholly on rational grounds but partly at least 
because he was a Jew. In dealing with such restrictive 
opposition he was forced by his nature to protest in some way. 
This made the rejection all the more bitter. It was one thing 
for Freud to have his teaching rejected on a scientific and 
intellectual level; to have them suspected and attacked from 
the beginning simply because of his religious background 
caused even more resentment within him. On his seventieth 
birthday the government in Vienna still refused to recognize 
20. Sigmund Freud, 22• cit., p. 95. 
the man who had contributed so much to knowledge, and this 
refusal was largely because he was a Jew. The final blow 
came in 1938 when at the time of Hitler's Anschluss in 
Austria, Sigmund Freud and his family were forced to flee 
to England. He was compelled to leave most of his personal 
belongings in Austria, because he was a Jew. 
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When he finally published Moses and Monotheism while 
in England he stated in the preface to the third section his 
delight that he was encouraged to continue his work even by 
Christians. 
Freud's religion to him meant oppression and authority. 
This Jew had attempted to remove the rational objections to 
religion through his scientific investigations. At the same 
time, he suffered from the unconscious, primitive urges which 
he had shown to exist through his investigations. He had 
shown how destructive unconscious drives found in the id 
could be and the anti-Semitic teachings of Hitler, a perfect 
example of the destructive drives, had now caused the man who 
explained them and brought them to light in human experience 
to flee from his home. The ~erman people's super-ego had 
been destroyed and Freud was the victim of the aggressive and 
hostile impulses from the unrestrained primeval darkened 
reservoir. 
C. FREUD'S RELATION TO CHRISTIANITY 
The contacts of Sigmund Freud with Christij,ity began 
early in life. The whole town in which he was born was 
dominated by the steeple of the Roman Catholic Church. 
Vienna, in which he grew up, attended school and spent 
nearly all his life was dominated by the Roman Catholic 
Church in its political, social and religious life. His 
schoolmates who forced him to take a stand on his religion 
came from a Roman Catholic environment. The authorities at 
the University of Vienna who denied him the professorship 
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he so ardently desired were probably all Roman Catholic. In 
Vienna you could not get along unless you were at least 
nominally Christian. Sedgwick stated that following the 
Council of Trent "Vienna became again the staunch Catholic 
city that she has ever since remained.n21 
The struggle between the Jews and the Roman Catholic 
Church was probably made even more intense by the fact that 
the Roman Catholic Church attempts to be an entire culture, 
thus making it harder for a Jew or any minority group. In a 
predominately Roman Catholic society one feels the pressures 
toward conformity of the Roman Catholic Church, where the 
peaceful blessings granted to those within its fold are not 
extended to those who differ or remain outside. 
This pressure, of course, was anathema to Freud. He 
was engaged in the scientific search for truth, regardless 
21. Sedgwick, QQ• cit., o. 51. See alsop. 261 ff. 
of any dogma or pressure of any kind. To him dogma was a 
challenge, a challenge to be destroyed; for dogma is the 
opposite of a scientific search for truth. 
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The Roman Catholic Church stands and expresses itself 
not with scientifically derived truths but in the final 
analysis as the sole revealer of the Word of God. Disagree-
ment is error. In his writings Freud frequently expressed 
the wish to go to Rome. His desire to go to Rome might be 
identified with Hannibal's, e.g. that he might destroy it. 
On the other hand, there must have been times when Freud 
desired to go to Rome (become a Christian) that he might 
become one of the 11 compact majority" and escape the perse-
cutions and constant feelings of a need to be aggressive. 
At times it must have symbolized peace for him. One of his 
wife's uncles in Germany became converted to Christianity and 
as a result became a full professor in one of the German 
universities, something not probable for a Jew. When a young · 
girl, his wife had sneaked from her father's house to hear 
her uncle lecture. Freud must have been aware of this and 
the correlative that if he changed his religion the reception 
accorded him in the world would change also. 
Early in the twentieth century Freud came into contact 
with another branch of Christianity, the Calvinists from 
Switzerland. One of his favorites among this group, Carl 
Jung, was the son of a Protestant clergyman. At first this 
Christian contact seemed to him to be welcome rein~orcement 
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for his psychoanalysis. He had gathered a few doctors about 
him in Vienna but with the exception of these few, his psycho-
analysis was not accepted in Austria or any part of Europe. 
The reactions were usually violent in their opposition to 
his ideas. 
These men from Switzerland had heard of his new 
teachings and were distinguished in their own right (Bleuler 
had received much recognition for his work at the Z~rich 
Clinic). Through the interest of these men the first inter-
national meeting of friends of psychoanalysis from Vienna, 
Z~rich and other places, took place in 1908. 
The members of the psychoanalytic group in Vienna, 
jealous of their position, resisted the new place given to 
the Swiss men. Wittels noted a meeting held by these out-
raged Viennese who were being forced to relinquish their for-
ward position in the new science. Freud, who had not been 
invited, suddenly put in his appearance. He said: 
Most of you are Jews, and therefore you are incompetent 
to win friends for the new teaching. Jews must be content 
with the modest role of preparing the ground. It is 
absolutely essential that I should form ties with the 
world of general science. I am getting on in years, and 
am weary of being perpetually attacked. We are all in 
danger ••• The Swiss will save us -- will save me, and 
all of you as we11.22 
Freud had placed his movement in the hands of men of 
largely Calvinistic tradition. They were not Jews but of the 
22. Wittels, £2· cit., p. 140. 
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11 compact majority". They were acceptable to the world of 
general science and they would receive a much more respectful 
and sympathetic hearing in the general scientific world than 
had F~eud or his Jewish colleagues in Vienna. For the sal-
vation of his work he turned to Christians. 
Because of the eager acceptance of his theories by 
these men from Switzerland (especially by Bleuler and Jung) 
Freud immediately gave them places of leadership in the 
psychoanalytic movement. Ee encourag~d Jung particularly. 
Yet this new group of associates was soon to disappoint 
Sigmund Freud, and within a few short years all of the leaders 
~rould have rejected and denounced him. After the second 
private congress of psychoanalysts at Nuremburg in March, 1910 
the Swiss were already criticizing Freud's sex theories. 
Freud stated in the History of the Psychoanalytic 
Movement23 that he was no longer young and saw a long road 
ahead in achieving for psychoanalysis its rightful place in 
the world of science. He wished to find a younger man to head 
the movement. 
Bleuler was Freud's own age, but Jung was a much 
younger man and one of conspicuous talents and direction. 
When he first accepted psychoanalysis he outdid himself in 
accepting it all and had little patience with critics of 
psychoanalysis in any of its aspects. In addition to this, 
23. Sigmund Freud, ££• oit., pp. 959-960. 
he was genuinely interested, gave the impression of energy, 
had a pleasing personality and was of truly capable intelli-
gence. Freud also felt24 that Jung had given up certain 
"racial11 prejudices (Jewish) in which he had previously 
permitted himself to indulged. 
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Freud groomed this young man to receive his mantle of 
authority. Over considerable opposition from the Viennese 
group, Jung was elected president of the International Psycho-
analytic Association at its first meeting at Nuremburg in 
March, 1910. The Viennese .acquiesced to such an organization 
11 
and president only under conditions that Zurich not be 
elevated to the per m.anent center of the association. They 
were afraid of a 11 censorship and limitation of scientific 
freedom 11 from the zllrich Protestants. At Freud's insistence, 
the association was founded and Jung elected its first 
president. 
By the third Psychoanalytic Congress in Weimar, 
September 1911, Adler had resigned. Two years later, in 1913, 
another situation prevailed at the congress in Munich. In 
1910, because of Jung 1 s apparently full acceptation of Freud's 
teachings, there was little opposition to his election. By 
1913 he had begun to criticize severely many of Freud's 
teachings. Many of the psychoanalysts, anticipating Jung 1 s 
defection from Freudian psychoanalytist, were opposed to his 
24. Ibid., p. 960. 
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re-election; however, at this congress Jung was elected 
president for the last time. Soon after this Jung withdrew 
from the orthodox Freudian psychoanalytic field, rejected 
much of Freud's teaching and was very caustic in many of his 
criticisms. Jung and the New Z~rich School continued to call 
themselves psychoanalysts, to which Freud strongly objected. 
I am naturally perfectly willing to admit that anyone 
has the right to think and write what he likes, but he 
has no right to give it out as something different from 
what it really is.25 
In commenting on Jung 1 s defection, Wittels said: 
The classical and almost cheerful sentences which 
close a lengthy polemic report may produce a false im-
pression. We cannot doubt that Freud had been greatly 
disappointed, and that, excellent sleeper though he is 
reputed to be, he must have had a good many broken 
nights over this affair.26 
The Swiss had deserted him. Not only had the young man 
he had carefully groomed left but they were disclaiming much 
of his theory. The Swiss Christians had not 11 saved11 either 
him or his movement. 
Freud's trust had been broken and this time by 
Christians, who were Swiss Protestants. The defection and its 
resultant formation of a new school of considerable repute 
I•Thich disagreed with Freud in many of his emphases and much of 
his theory left its mark on Freud and his psychoanalysis. 
Once more the "compact majority 11 forced him to take a strong 
stand. 
25. Ibid., pp. 9?2-9?3. 
26. Wittels, QR· cit., pp. 179-180. 
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Freud's contacts with Christianity were not pleasant 
nor conducive to good relations. He had received persecutions 
for many years at the hands of the Roman Catholic Church. 
Now the Protestant Christians from z&rich had turned against 
him and through their defection disappointed him and hurt him 
more deeply than was probably the case with the cultural 
pressure of the Roman Catholic society. 
At this point it should be mentioned that even before 
" the Zurich Protestant influx (which began in 1907) a Swiss 
Protestant pastor worked with Freud on the problems of edu-
cation as related to psychoanalysis. Freud said of Dr. 
Pfister: 
" Dr. Oskar Pfister, a protestant pastor at Zurich led 
the way ••• along these lines education and psycho-
analysis, nor did he find the practise of analysis in-
compatible with the retention of his religi~n, though it 
is true that this was of a sublimated kind. 7 
Aside from Pfister, the Christian community as a whole 
was not favorable to Freud and his psychoanalysis. In both 
cases of rejection (Roman Catholic and Protestant), they 
represented authority in their rejections. He was not able to 
effectively fight back. He was again walking with his father, 
a little boy, at the mercy of this powerful person. 
27. Sigmund Freud, An Autobiographical Study, p. 128. 
D. THE IDENTIFICATION OF AUTHORITY WITH FATHER 
AND RELIGION 
As a boy, Sigmund Freud identified his father with 
authority. This is a normal condition, particularly in a 
home such as Jacob Freud's where the mother seldom exercised 
any discipline over her son. The actual authority expressed 
was almost entirely in the figure of Jacob Freud. To illus-
trate this further, another incident from Freud's early days 
may be considered. 
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In his book, The Interpretation of Dreams, Freud said 
that he still wet his bed occasionally at the age of two. He 
added that he was reproved by his father for doing so and 
tried to console him by promising to buy him a new bed. 11 The 
psychoanalysis of neurotics has taught us to recognize the 
intimate connection between wetting the bed and the character 
trait of ambition.n28 In this case, the character trait of 
ambition was being thwarted in the young boy by the father. 
Dr. Leo Kanner, is discussing enuresis stated that from 
ten to thirty per cent (at the most) of all cases were found 
to result from physical causes. The others had their causes 
in faulty training and in disordered personality features 
such as immaturity, instability or insecurity. 
However, we cannot get away from the observed fact that 
enuresis is sometimes an isolated habit disorder in other-
wise well-adjusted children. Enuresis is a frequent 
28. Sigmund Freud, The Interpretation of Dreams, p. 2?4. 
manifestation of early remonstrance; it has been found 
at times to be an expression of jealousy or spite.29 
In the light of these statements evidence of the fact that 
Freud suffered from enuresis at two years of age, indicates 
a difficulty in the father-son relationship in the Freud 
home. There is added significance in that F'r.eud. still 
remembered this after more than forty years. 
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An attempt has been mad.e in this dissertation to show 
that religion meant authority to Sigmund Freud. In his youth 
and childhood Judaism was religious as well as d.isciplinary 
for him. It was largely an external pattern forced on him by 
his home and immediate environment. It is known that abstract 
concepts such as religion are seldom grasped by individ.uals 
until they reach a mature age. To young Sigmund, Judaism must 
have meant the impression of external authority on hi.s thinking 
and actions. 
As an adult it has also been shown that his Judaism 
signified authority to him; in a different manner, but still 
authority nevertheless. He felt he was able to reject the 
theological concepts but voluntarily preferred to consider 
himself and his family as Jews. In his environment this meant 
the imposition of restrictions on living quarters as well as 
restrictions in academic recognition in the university and 
29. L. Kanner, "Behavior Disorders in Childhood," (ch. 25, 
pp. 761-793) in Personality and the Behavior Disorders, 
Vol. I, J. MeV. Hunt, editor, pp. 780-781. 
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the general scientific world. It symbolized in these distresses 
the unwelcome imposition of external authority upon his thinking 
and action. 
Freud's contacts with the Roman Catholic Church and its 
adherents symbolized the external imposition of authority on all 
those of the Jewish persuasion. The subtle persecutions, the 
unexpressed but tacit restrictions on Jews were allowed by this 
strong, dogmatic symbol of Christianity. His dreams of wishing 
to go to Rome, the conscious desire to see Rome, the fact he 
stated that as a child he considered the Roman Catholic organ-
ization as opposed to the Jews showed the disturbing and 
authoritarian position it held in his pattern of thinking. 
Freud had a very limited contact with Protestant 
Christianity; yet even this form of Christianity eventually 
placed itself in the same general relation to him as the Roman 
Catholic Church. The Swiss Protestants not only betrayed his 
trust but strongly opposed him after they broke with Freud. 
This opposition was a direct and real threat to his own position. 
Wnile he tried not to oppose the New z&rich School for oppo-
sition's sake, he felt it necessary to distinguish and defend 
his own theories of psychoanalysis. These Christians (and he 
obviously distinguished these men from Jews30) were the symbol 
of opposing authority quite as much as the Roman Catholic Church 
organization. 
30. cf. Wittels, ~· cit., p. 140. 
In An Outline of Psychoanalysis, Freud used dream-
interpretation as evidence for some of his psychoanalytic 
87 
processes. The normal, stable states are safeguarded from too 
much knowledge of the id and total unconscious by various 
resistances. In order to make observations which will confirm 
our views it is necessary to use the material in the unconscious 
which reflects states of conflict and confusion. These are 
normal and not pathological findings. What is found in dream-
work may be applied to our unconscious processes. 31 
Above all, there is a striking tendency to condensation, 
an inclination to form fresh unities of elements which in 
our waking i.e., conscious thoughts we should certainly 
have kept separate. As a consequence of this, a single 
element of the manifest dream (unconscious thoughti.) often 
stands for a whole number of latent dream thoughts (un-
conscious thoughts even further removed from reality) •.• 
Another peculiarity of dream-work, which is not completely 
divorced from the one already mentioned, is the ease with 
which mental intensities (or cathexes) are displaced from 
one element to another • • .32 
It will be remembered that Freud was giving this interpretation 
of dream-work to exemplify some of the psychoanalytic 
mechanisms. 
The author would like to consider the phenomena of 
condensation and displacement further. Condensation is quite 
common with man as an unconscious process. Trains of associ-
ation among apparently unrelated objects or ideas often occur; 
or, as Freud stated, fresh unities are formed out of elements 
31. Sigmund Freud, An Outline of Psychoanalysis, pp. 46-47. 
32. Ibid., p. 51. 
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which we would have kept separate in our waking or conscious 
state. 
The other psychological phenomenon that Freud mentions 
in the above paragraph, that of displacement, is also a common 
one. Displacement, means the transference of a feeling or 
attitude for a person, object or idea to another. This is 
done, of course, on an unconscious level. We all experience 
the phenomenon of displacement; it is one of the laws governing 
unconscious processes. 
The psychic processes in the unconscious are not entirely 
identical with those known to us from our conscious psychic 
life, but have the benefit of certain noble liberties of 
which the latter are deprived. An unconscious impulse need 
not have originated where we find it expressed; it can 
spring from an entirely different place and may originally 
have referred to other persons and relations, but through 
the mechanism of displacement, it reaches the point where 
it comes to our notice .•• The impulse may be saved over 
from earlier times to which it was adapted to later periods 
and conditions ••• 33 
It is the contention of the author that through the un-
conscious process of condensation, Freud identified his father 
with authority and likewise religion with authority. In such 
displacement he accepted the common denominator of authority 
and rejected authority in the guise of father as well as father 
surrogates like religion. In the above quotation from ~ 
Outline of Psychoanalysis, Freud mentioned the ease with which 
mental intensities are displaced from one element to another 
once the condensation has taken place. It is obvious that in 
33. Sigmund Freud, Totem and Taboo, p. 861. 
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rejecting religion and authority he was thereby rejecting his 
father. 
Freud was apparently never psychologically free to 
reject his father. His rebellion had to be displaced to some-
one or something else. In Moses and Monotheism he said: 
The experience of the first five years of childhood 
exerts a decisive influence on our life, one which later 
events oppose in vain ••• At any time in later years 
.•• they may break into his life with obsessive im-
pulsiveness, direct his actions, force him to like or dis-
like people, and often decide the choice of his love-
object by a preference that so often cannot be rationally 
defended.34 
With his own findings, Freud thus gave a partial explanation 
for his obsessive impulsiveness to disprove religion. He 
could not rebel against his father nor be free of ex ternal 
authority and as a result, the displacement manifest itself 
in a rebellion against religion. So, religion, father, and 
authority, all meant the same to him in psychoanalytic terms. 
That this rebellion was directed at his father was 
intimated by some additional factors. Wittels stated that 
Freud always worked under a father surrogate. It was not until 
after his father died that his creative work was really begun. 
Freud stated that some of the ground work for The Interpreta-
tion of Dreams was done before 1896 but it was not until 1896 
that his father died and the book was completed. 
When he began his work in 1886 in private practise he 
was not yet free from faith in authority. His unhappy results 
34. Sigmund Freud, Moses and Monotheism, pp. 198-199. 
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with Erb 1 s textbook on electrotherapy 11 Helped to rid me or 
another shred of the innocent faith in authority from which I 
was not yet free.n35 
Hanna Sachs stated that Freud refused to accept any 
statement on the strength of higher authority.36 What mattered 
most to him was to come as close as possible to scientific 
truth, untouched by prejudice, tradition, authority or one's 
own wishes or weaknesses. Sachs stated that he had an out-
~tanding quality of pride; not, said Sachs, pride akin to 
arrogrance but an inner pride based on the independence of 
mind and the fact of his courage to explore any new and danger-
ous region of knowledge. However, does not one who enjoys such 
pride use it as an opportunity to exercise his rebellion against 
the authority of society or religion which declares this ground 
of investigation to be dangerous? 
The pride that he took in his moral courage and in-
dependence would have drawn him anyway into this most 
heroical of all adventure: to freee himself from the inhi-
bitions and illusions that bind the rest of mankind and to 
look at the facts from which untold generations have turned 
away their scared eyes.37 
Independence, courage and pride were the foundations of Freud's 
character. 
This pride and independence of thought and speech came 
to expression as a defiance of authority. Undoubtedly he 
35. Sigmund Freud, An Autobiographical Study, p. 27. 
36. Sachs, 22• cit., p. 146 ff. 
37. Ibid., p. 148. 
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would have sustained fewer attacks for his theories if he had 
been less blunt. In his book Group Psychology and the Analysis 
of the Ego,38 he recognized this fact and reiterated his belief 
that to have employed such terms as 11 eros 11 and 11 love 11 rather 
than 11 sex11 would have saved him a great deal of friction; but, 
he then added, that he could make no concession to weakness • 
.. He was telling the world that it did not frighten him. 
E. ANALYSIS 
An analysis of the foregoing material presents addi-
tional light upon the dynamic factors in the personality of 
Sigmund Freud and his approach to religion. 
In defining psychoanalysis in Chapter III a functional 
definition was given, i.e., one based on the actual practise 
of psychoanalysts. This definition stated that in the broader 
and less technical definition of psychoanalysis, the term may 
be defined as the application of the theories of psychoanalysis 
to many subjects, including religion. The theories of psycho-
analysis are supposed to be derived from empirical obser-
vations. 
Freud prided himself in his objectivity in scientific 
investigation. He had no faith in anything not based on 
objective, scientific grounds. Thus, he considered all of 
38. Sigmund Freud, Group Psychology and the Analysis of ~ 
Ego, London: The Hogarth Press, 1922, 1949. 
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his investigations to be of the same scientific, unbiased 
accuracy. Each bit of investigation and writing on his part, 
bore the avowed attempt at objectivity. This means that his 
writings on religion in such books as Totem and Taboo, The 
Future of An Illusion, Moses and Monotheism and various other 
books and articles were considered by Freud to be as valid an 
application of his theories of psychoanalysis as his writings 
on the psychosexual genesis and other hypotheses. He did not 
admit to prejudic~ on his part in his investigations of 
religion either in its causes and effects. 
As a result, many people who have accepted psycho-
analysis have accepted his explanations concerning all 
religion. Some psychoanalysts who, with Freud, consider 
religion as a universal obsessional neurosis would cure man-
kind of a neurosis and dispense with religion. Others, in 
contradiction to Freud's principles have tried to synthesize 
religion e.nd Freudian psychoanalysis, others to use theo-
logical and 11 revealed 11 grounds to disprove psychoanalysis. 
These approaches have been unsuccessful. 
This chapter has attempted to present material to up-
hold the belief that Freud's criticisms of religion are not 
to be considered with as much gravity as perhaps his findings 
on infantile sexuality or other emphases. They are under-
standable as a reaction against the particular distortions of 
religious culture in Vienna in his lifetime, rather than a 
true character of the universal nature of religion in the 
history of man. 
Freud refused to accept anything on the basis of 
authority. Hanna Sachs, a close associate of Freud for many 
years, corroborated this in his biography of Freud. Freud's 
rejection of authority was shown early in his life through 
enuresis even when only two years of age. Enuresis in 
children is often a symbol of resistance to parental author-
ity. 
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It has been shown that religion was a form of oppression 
to Freud. Judaism was such in both an internal and external 
way. It forced him into the role of a martyr for his cause, 
into being rejected in many cases simply because he was a 
Jew. This probably led him in his mature years to refuse to 
compromise on what he considered reality, even if it meant 
persecution. His personal religion, which might better be 
termed culture, subjected him to persecution that thwarted 
his progress time and again. 
His contacts with Christianity caused even more trau-
matic experiences. Christianity, 'in the guise of the Roman 
Catholic Church, was responsible for his personal religion 
being a force of repression rather and a means of expression. 
In the book Moses and Monotheism he referred to the Roman 
Catholic Church as 11 The implacable enemy of all freedom of 
thought and which has resolutely opposed any idea of this 
world being governed by advance towards the recognition of 
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truth."39 His desire to go to Rome was symbolic of a wish to 
challenge the strength of the Church of Rome. In addition to 
the oppression of this branch of Christianity of his personal 
life, he opposed it even more so because of its dogma, the 
opposite of the scientific search for truth. 
In his contacts with Protestant Christianity he did not 
fare much better. The Swiss, from whom he at first hoped for 
assistance, betrayed him after a few short years as confidants 
and comrades. 
This dissertation is not concerned with the validity of 
his psychoanalysis as a whole but with his criticisms of 
religion. His attacks on religion, it is suggested, were not 
as scientifically accurate and unbiased as Freud believed. 
He obviously resented religion for its internal and ex-
ternal repressions of man. He resented the authority that this 
pattern of culture was able to exert. 
At the same time, he resented the authority of his 
father. His father was possessed of an overtly strorgperson-
ality in a patriarchal home. He wanted to be relieved of the 
feelings of obeisance for his father but because of the effect 
of his early years was unable to cast aside this father 
dominance. 
Through the unconscious process of condensation the 
rebellion at the authority of his father (which he was unable 
39. Sigmund Freud, Q£• cit., p. 85. 
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to resolve) became allied with his rebellion to religion. 
His inability to cast off the parental authority was redirected 
to an attempt to demolish the authority of religion. Through 
condensation and displacement it is possible to explain part of 
the motivation for his criticisms of religion. This also 
presents at least a clue to understanding why Freud felt it 
necessary to destroy religion as prerequisite to belief in 
science. Freud knew as a psychoanalyst that in order for a 
man to have a normal adult life he must resolve the Oedipus 
feeling towards his father. He knew that if this is not done, 
a seriously crippled personality may result. In solving his 
own problem of the Jacob Freud--Sigmund Freud relationship, it 
was necessary for Sigmund Freud to reject a father substitute 
if not the father. Since Father was Authority and Authority 
was also Religion, Father was finally rejected through Religion. 
Such an understanding does not lessen the greatness of 
Sigmund Freud the man nor of his psychoanalysis, but it does 
question the scientific, unprejudiced approach of Sigmund 
Freud to religion. This provides some understanding of the 
criticisms as well as the procedures undertaken to resolve 
them. 
F. SUMMARY 
Freud 1 s opposition to religion began at an early age 
and was not restricted to intellectual rejection of the tenets 
of religion. Freud 1 s early contacts with religion were with 
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Judaism which forced him into opposition to what he later 
called the "compact Majority." It was boys from the Roman 
Catholic Christian culture of Vienna who forced him in the 
early years of his school experience to take a stand as a Jew; 
yet, it was his Judaism which caused him to be forced to take 
this stand. For him, then, in even his early years, religion 
was an oppressive force. 
Freud's father was a typical Jewish patriarch in his 
home; father's word was law for the entire family. Freud's 
mother was indulgent, particularly with Sigmund, and seldom 
tried to discipline him. She was pretty and intelligent and 
presented a striking contrast to the boy alongside the stern, 
authoritarian father. This relationship caused an intense 
Oedipus complex in Sigmund which he was never able to resolve 
completely. 
After Freud had begun to develop his psychoanalysis he 
was approached by some Swiss Protestant psychiatrists who 
were interested in his studies. He accepted them whole-
heartedly and depended on them to spread his teachings into 
the non-Jewish, non-Roman Catholic world. These men, however, 
rejected him and his teachings after a few years and started a 
competing school of thought. Thus both Protestant Christianity 
and Roman Catholic Christianity as well as Judaism meant 
oppression, rejection and authority to Freud. 
In his early years Freud had identified his father with 
authority. In his later years, he identified religion and 
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authority. Through a process of condensation and displacement 
(on an unconscious level of thought) Freud identified author-
ity Father and Religion as one and as a result when he criti-
cised religion he was criticising a symbol of his father. 
This suggestion is presented to try to show that Freud 
was not as objective and scientific in rejecting religion as 
he thought himself to be. It does not mean that all of his 
criticisms are invalid nor does it mean that some of his 
criticisms were not objective; it does mean that his criti-
cisms and formulations about religion were not as valid as 
some of his other conclusions and that his criticisms had as 
much of the personal element as some of the criticisms of 
Freud. 
CHAPTER V 
FREUD'S CRITICISMS OF RELIGION 
Freud's expressions of the place of religion in his 
thought began early in the development of his psychoanalysis. 
The book Totem and Taboo, published in 1912, contained his 
beliefs about the origins of religion and the idea of God. 
In this book he tried to account for the development of these 
ideas among men. He wrote many papers and devoted sections 
of other books to his criticisms of religion and in 1928 
published The Future of An Illusion, a book purporting to 
tell the future of religion. A third book which dealt ' ·speci-
fically with the monotheistic concept of the Judaeo-
Christian culture was Moses and Monotheism. This was 
published in 1938, the year previous to Freud 1 s death (sections 
I and II had been published previously in journals but not 
section III). These three books and the other references in 
Freud's work present a well-defined outline of his estimate 
of religion. 
A. BASIC ASSill~PTIONS 
When considering Freud's criticisms of religion it is 
necessary to understand certain of his basic assumptions. 
The point of view from which he viewed the world greatly 
affected his understanding of reality. His outlook on reality 
determined his approach, his concept of truth as well as his 
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own philosophy of life. 
Sigmund Freud's early, formative years were in a time 
of revolt against long-accepted dogmas in the Western World. 
Marx's Communist Manifesto was originally published in 1849, 
just seven years before Sigmund Freud was born; Darwin's work 
on the origin of species was published in 1859, when Sigmund 
Freud was three years old; the social and political authority 
in the form of monarchy and autocratic government l~as waning 
and in his lifetime abolished in many sections of the world. 
The grip that religion had maintained for many centuries was 
weaker and apparently becoming less and less strong. Wundt 
began the first experimental psychological laboratory in 
Germany in 18?9 when Freud was just twenty years old. 
After 1886, when he first began his private practise, 
Freud withdrew more and more into a small circle of friends 
and colleagues. The criticism and violent opposition to his 
early formulations of psychoanalysis caused him to withdraw 
even more and he finally broke all formal ties with academic 
circles and the general scientific world. By the time he was 
forty and his first major work was about to be published, 
Freud's contacts with those outside the psychoanalytic circle 
were very limited. This is cited to show that he developed 
his psychoanalysis largely from his ~ thinking, research and 
investigations. 
However, the methods and point of view he used in 
developing psychoanalysis were largely dependent on the training 
he received in his university work. Freud studied medicine 
at the University of Vienna and this biological orientation 
showed in his early psychoanalysis. The method used in 
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medicine was a development from the ascendence of 11 pure 
science 11 • This determined his approach to religion, neuroses, 
sex and all of life. It was because he was so certain he was 
finding Truth that he insisted on retaining such words as 11 sex11 
in his psychoanalysis. 
This same "scientific approach11 was used when he criti-
cized religion. It was one of the few ways that Freud's work 
was directly affected by the tenor of the times, but he used 
the scientific approach with absolute authority. 
Scientific thought is ••• the normal process of 
thinking • • • It merely takes on a special form in 
certain respects; it extends its interests to things 
which have no immediate obvious utility, it endeavors to 
eliminate personal factors and emotional influences, it 
carefully examines the trustworthiness of the sense 
perceptions on which it bases its conclusions, it provides 
itself with new perceptions which are not obtainable by 
everyday means, and isolates varied experimentation. Its 
aim is to arrive at correspondence with reality, that is 
to say with what exists outside us and independently of us, 
and, as experience has taught us, is decisive for the 
fulfilment or frustration of our desires. This corre-
spondence with the real external world we call Truth. It 
is the aim of scientific work.l 
This was Freud's guide in all his investigations. It 
can be seen that he felt he operated his investigations on 
much more of a scientific basis than did any of his religious 
1. Sigmund Freud, New Introductory Lecture Qg Psychoanalysis, 
p. 218. 
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antagonists, whose prejudice he had endured. 
This scientific spirit and attitude of Sigmund Freud 
gives an insight into his own Weltanschauung or philosophy of 
life. He claimed that the Weltanschauung of psychoanalysis, 
inasmuch as it fitted this concept, was to be identified with 
that of science. This was in contradistinction with religion, 
philosophy, art, etc. which were not scientific in their 
Weltanschauung. A statement which is perhaps as close .as any 
to describing Freud's own philosophy of life and that of psycho-
analysis is found in his New Introductory Lectures on Psycho-
analysis. 
Our best hope for the future is that the intellect - -
the scientific spirit, reason -- should in time establish 
a dictatorship over the human mind. The very nature of 
reason is a guarantee that it would not fail to concede to 
human emotions and to all that is determined by them the 
position to which they are entitled. But the common 
pressure exercised by such a domination of reason w~uld 
prove to be the strongest unifying force among men. 
Thus, Freud's point of view as an investigator was that 
reason is completely supreme. Its domination of man is the 
ultimate goal of mankind. The goal of reason is truth; what-
ever is i n opposition to conclusions of scientific investi-
gation is in error and must be discarded as such. He would 
admit no bias or relativity for truth which is achieved in a 
scientific manner (scientific manner in this case as defined 
by Freud). Freud would not and did not waver from this stand. 
A third basic assumption to be considered was the type 
2. Ibid., p. 219. 
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of religion Freud discussed. It has been noted in Chapter IV 
that his earliest experiences with religion were with dogmatic 
Judaism and Roman Catholic Christianity. These were oppressive 
to him. His limited contact with Protestant Christianity was 
with the Swiss Calvinists who turned against him. It is not 
strange, then, that his concept of religion presented a 
religion of dogma, repressiveness and unscientific conclusions. 
He mentioned such characteristics of religion as 11 the ban which 
religion has imposed upon thought, 11 3 the struggle between the 
scientific spirit and the religious Weltanschauung, religion 
based on assertions rather than scientific investigation and so 
on. The religion which he attacked was analogous to the Roman 
Catholic position. 
It is with these understandings that a fuller investi-
gation of Freud's criticism of religion may be undertaken. 
B. WHAT RELIGION IS 
One of the first definitions Freud gave to religion 
appeared in a paper published in 190?, Obsessive Acts and 
Religious Practises.4 In this article Freud defined religion 
as a universal obsessional neurosis. 
One might venture to regard the obsessional neurosis 
a pathological counterpart to the formation of a religion, 
3. Ibid., p. 219. 
4. Sigmund Freud, Obsessive Acts and Religious Practises, 
Collected Papers, Vol. II, London: The Hogarth Press, 1950, 
pp. 25-35. 
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to describe this neurosis as a private religious system, 
and religion as a universal obsessional neurosis.5 
One of the best ways to define a neurosis is to explain 
its formation. A neurosis is the result of a conflict between 
the ego and the id on which the ego centers its energy. The 
opposition really lies between the id and the outside world 
but the conflict with the ego arises when the ego takes sides 
with the outer world against the id. Because of the nature 
of the id, opposition between it and reality is inevitable and 
it is the nature of the ego to mediate between them. The 
difficulty arises in the formation of a neurosis because the 
ego uses an inadequate method of settltrg the conflict, i.e. 
repression. However, many times this is unavoidable because 
the conflict arises before the ego is sufficiently developed and 
strong to cope with the situation.6 Freud later stated that the 
developmental pattern of a neurosis is: 11 Early trauma -- defense 
-- latency -- outbreak of neurosis -- partial return of the 
repressed material."? 
The neurosis relates, according to this formula, back 
to the earlier years of a person's life. The material which 
was inadequately resolved through repressions bree~s out into 
a neurosis. 
5. Ibid. I p. 34. 
6. Sigmund Freud, The Question of Lay Analysis, New York: 
W. W. Norton and Company, Inc., 1950, cf. pp. 45-49. 
7. Sigmund Freud, Moses and Monotheism, p. 126. 
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In an obsessional neurosis the chief discomfort arises 
from thoughts which the patient refuses to accept but cannot 
avoid, and from actions which he cannot resist. The neurotic 
person may consider these actions and/or thoughts silly and 
ridiculous or even exceedingly embarrassing, and shrink from 
them in horror. If he tries to resist the compulsion or 
obsession he becomes extremely uncomfortable or may suffer from 
a violent anxiety attack.8 Among the more frequent personality 
features which are common in obsessional patterns are extreme 
orderliness and a strong idealistic trend. Regressive phe-
nomena are often observable as part of the patient's reactions 
to the stress situation. 
From these characteristics, it is relatively easy to 
see the connection between a religious person and some of the 
common symptoms of an obsessional neurosis. It must be re-
membered also that Freud did not produce the theory of ob-
sessional neurosis in order to fit his concept of a religious 
person; he first developed the theory of obsessional neurosis 
and then later applied it to religion. 
All three of the above mentioned factors (there are 
many more) are characteristic of a religious person. The 
extreme orderliness was likened to ritual; the strong ideal-
istic trend is observable in religion and according to Freud, 
8. A.H. Maslow and B. Mittelmann, Principles of Abnormal 
Psychology, New York: Harper and Brothers, 1941, 1951, 
p. 426. 
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the regressive phenomenon is true of all religion, particu-
larly Christianity. By this, he referred to his concept of 
God which he believed is partly developed as an elevation and 
idealization of the person's real father figure. When a young 
child, the person looks up to the father as a supreme person, 
all-powerful and all-knowing. As man grows olders, he still 
feels the need to lean on someone greater than himself. He 
knows as an adult that the father is not all-knowing and all-
powerful but regresses on an unconscious level and elevates the 
father to a super-human level; the father, then, in a very real 
sense, becomes God. When Christians (or Jews, or any religious 
group) speak of God as Father, Freud said that they are re-
gressing to childhood concepts. If this is characteristic of 
obsessional neuroses and religion, there must be some connection. 
Reasoning on this basis led Freud to make hie statement con-
sidering religion to be a universal obsessional neurosis. 
A second way that Freud defined religion was as an 
illussion. The book The Future of An Illusion was devoted to 
Freud's concept of the future of religion. 
An illusion is characterized, said Freud, by the fact 
that it is derived from men's wishes. 
Thus we call a belief an illusion when wish fulfillment 
is a prominent factor in its motivation, while disregarding 
its relations to reality, just as the illusion itself does.9 
Freud then added: 
9. Sigmund Freud, The Future of An Illusion, pp. 54-55. 
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If ••• we turn again to religious doctrine, we may 
reiterate that they are all illusions, they do not admit 
of proof, and no one can be compelled to consider them 
as true or to believe in them.lO 
Religion, especially the dogmas of religion, is not 
the residue of experience or mature reflection. It is, 
rather, an illusion, and the secret of the strength of these 
concepts is the strength of the wishes themselves. The need 
for protection, the desire to know about processes of our 
world, the desire for immortality, etc. are some of the most 
insistent and persistent of all wishes of mankind, whether on 
an adult or infantile level. This partially accounts, Freud 
believed, for the continuing existence of religion and its 
beliefs even though often contradicted by science and pointed 
out to be illusory. 
The third manner Freud used to define religion was by 
describing the contents of religion. 
The psychological significance of religious ideas 
••• is: religion consists of certain dogmas, assertions 
about facts and conditions of external (or internal) 
reality, which tell one something that one has not one-
self discovered and which claim that one should give them 
credence. As they give information about what are to us 
the most interesting and important things in life, they 
are particularly highly valued.ll 
As stated previous, Freud considered all religion as author-
itarian and his definition in this case was particularly 
concerned with such an understanding. 
10. ~., p. 55. 
11. lbid., p. 43. 
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For a fuller estimate of religion, Freud discussed what 
religion undertakes to do for men, or the aims of religion. 
The first of these, said Freud, was to give men information 
about the source and origin of' the universe. The second aim 
was to give them an assurance of protection in this life and 
final happiness in a sort of immortality which would atone for 
the vicissitudes of this life. The third aim of religion is 
to guide the thoughts and actions by means of precepts which 
are backed by all the authority of religion. He felt that the 
strength of religion lay in the second of the three functions, 
for this brushed away man 1 s fears of the dangers and trials of 
life by assuring man of a happy ending. As is often the case, 
perhaps this discussion of the functions of religion provides 
the real basis of his understanding and the ground for his 
criticisms.l2 
C. THE HISTORICAL DEVELOPMENT OF RELIGION 
Contemporary religion combines in its sphere social 
institutions, moral obligations as well as an attempt to relate 
the whole world to its structural pattern. Freud did not 
believe that religion originally was like this. 
The first religion, Freud said, was totemism. He stated 
that totemism takes the place of religion among certain 
12. cf. Sigmund Freud, New Introductory Lectures gn Psycho-
analysis, p. 206 ff. 
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primitive races in Australia, America and Africa. The essential 
characteristics of totemism which later developed into religion 
are that animals were originally the totems. The totem was in-
herited only through the female line, it was forbidden to kill 
or eat the totem and to have sexual intercourse with members of 
the totem.l3 This totemism evolved into social organization 
and by embracing the mystic union of the primitive man with his 
totem became a religion. Totemism, Freud believed, did not 
arise from religion, but from the everyday needs of man. 
Religion evolved from totemism. 
Powerful, compelling drives are always pressing in man 
for fulfillment. The prohibitions set up against these by 
totemism (which included taboo) caused anxiety. In order to 
meet this anxiety, man utilized the defense mechanism of pro-
jection and attributed the most powerful aspects of this 
anxiety to external, non-human beings which had the power to do 
harm (demons). This was the first stage of religion. Magic 
and witchcraft, integral elements of primitive religion even 
today, as well as in some manifestations of Christianity, 
appeared as techniques for influencing the demons, to frighten 
them away or put them in a good humor. 
In early times, the killing of the totem animal was 
demanded on certain feast days. 
origin of sacrifice in religion. 
This, believed Freud, was the 
That which was ordinarily 
13. Sigmund Freud, Totem and Taboo, p. 889. 
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forbidden was required as a special act of devotion. Sacrifice 
brought with it an identification with the totem or god for the 
sacrifice was permitted because the worshipper was a represent-
ative or servant of the god. On certain festal occasions, 
incest could occur as a holy orgy. 
Over the centuries, these celebrations and religious 
ceremonials undergo developments which may disguise or divert 
their original meaning. However, contemporary religious 
ceremonies still retain various purification acts to compensate 
for sins, which reveal the hidden feelings of guilt pervading 
every religion. 
Individual legends and myths eventually became united 
in a religious system which became adapted to the ethical and 
intellectual level of the period. 
The second stage from totemism is the humanizing of the 
worshipped being. At first the god was represented as the 
animal or at least bore the countenance of an animal. This 
later became humanized. 
Freud believed, too, that at one period mother deities 
appeared with a matriarchal social order. Male gods at first 
appeared as consorts at the side of the mothers but eventually 
a social revolution took place and a patriarchal system pre-
dominated. The male gods of polytheism mirrored the conditions 
of patriarchal times. They share their authority and at times 
obey a higher god. 
The next step is the monotheistic religions of our 
civilization, the return of the original deity whose power 
is unlimited. 
D. THE CONCEPT OF GOD 
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Freud's concept of God is closely allied with his 
treatment of the development of religion from totemism. He 
used a hypothesis of Charles Darwin about the primal state 
of man as a basis for the theory.l4 
After studying the habits of apes, Dar~rin concluded 
that man also originally lived in hordes. Within the horde, 
a strong male prevented sexual promiscuity. He may have 
lived 1d th one wife, or, more probably, in a band with many 
wives. lihen the young males grew up a contest took place 
with the strongest becoming dominant in the clan. The others 
were killed or driven out of the hord.e. The younger males who 
were thus driven out also, after finding an exogamous partner, 
prevented too close breeding within the limits of their 
families. This practise within the Darwinian primal horde 
would found similar hordes with the same rule. 
The fact that western religions speak of God as the 
Father makes a psychoanalytic interpretation of God much 
easier, Freud said. In order to explain the origin of God, 
he referred to Darwin's primal horde. The father was the 
strongest and oldest of the males. He was dominant and the 
14. Ibid., p. 903 ff. 
111 
other males lived in forced celibacy or perhaps a polyandrous 
relation with some single female captive. As stated above, as 
the brothers grew older they were forced out of the horde. 
One day, said Freud, the jealous, expelled brothers banded 
together, killed and ate the father. This put an end to the 
father horde. By banding together they had accomplished what 
would not have been possible alone. The brothers felt remorse 
following this act, however, and to an extent undid what they 
had already accomplished. They had been ambivalent to the 
father, had loved and admired him but also hated the person 
who stood in the way of their sexual demands and desire for 
power. Through his murder and the cannibalistic act, they had 
fulfilled their feeling of hate and aggression as well as their 
desire for identification with him. Following this the feeling 
of remorse caused them to deny themselves the women who were in 
reality the fruits of their deed. They created two of the 
fundamental taboos through their guilt. 
The one taboo, the sparing of the totem animal was based 
on emotional motives; the other, the incest prohibition, was 
based upon a practical aspect. It had taken the combined 
strength of the sons to kill the father. No one of them could 
regain the place of the father among the brothers. In order to 
live with each other, the incest prohibition was put into 
effect.l5 
15. Ibid., p. 915 ff. 
112 
From this situation as his hypothesis, Freud traced the 
concept of God the Father to the original father of the primal 
horde. He believed that these feelings of guilt are necessary 
to religion as he defined it. These brothers felt much 
remorse and guilt at the murder of their father. They were 
able to identify themselves with him through eating him but 
they still felt a need for a father. The sons found a natural 
and appropriate substitute for the father in the totem animal. 
This surrogate of the father was used to bring about a recon-
ciliation for the terrible deed they had committed. 
The totemic system was a kind of agreement with the 
father in which the latter granted everything that the 
child's fantasy could expect from him, protection, care, 
and forbearance, in return for which the pledge was given 
to honor his life, that is to say, not to repeat the act 
against the totem through which the real father had 
perished. Totemism also contained an attempt at justi-
fication. "If the father had treated us like the totem 
we should never have been tempted to kill him." Thus 
totemism helped to gloss over the real state of affairs 
and to make one forget the event to which it owed its 
origin.l6 
Freud felt that some features were formed at this time 
which determined the character of every religion. All 
religions attempted to conciliate the father. Later religions 
proved to be attempts at the same problem but varied with the 
contemporary stage of culture and the various paths which 
conciliatory action took. However, all reactions were to 
satisfy the same emotion. 
16. Ibid., p. 918. 
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A second characteristic was that the ambivalence toward 
the father continued to some extent, usually expressed through 
defiance, or a commemoration of the triumph over the father. 
This is observed, for example, in the temporary suspension of 
the totem rules at special religious observances. 
In relating this Father concept to present-day religions, 
Freud affirmed his belief in racial memories. 
There probably exists in the mental life of the 
individual not only what he has experienced himself, but 
also what he brought with him at birth, fragments of 
phylogenetic origin, an archaic heritage ••• The archaic 
heritage of mankind includes not only dispositions, but 
also ideational contents, memory traces of the experiences 
of former generations.l7 
This makes the killing of the father in the primal horde a 
contemporary event, psychologically speaking. It means that 
although a Christian consciously speaks of a loving Father-
God who frowns on wrong doing (against G·od 1 s law), he is un-
consciously reliving the experience of the original sons who 
killed the father in the primal horde. The feeling of guilt 
a religious man feels today relates back to the murder of the 
father in the horde. 
The rest of our enquiry is made easy because this God-
Creator is openly called Father. Psychoanalysis concludes 
that he really is the father, clothed in the grandeur in 
which he once appeared to the small child. The religious 
man's picture of the creation of the universe is the same 
as his picture of his own creation •.• He, therefore, 
looks back to the memory-image of the overrated father of 
his childhood, exalts it into a Deity, and brings it into 
the present and into reality. The emotional strength of 
17. Sigmund Freud, Moses and Monotheism, pp. 154, 157. 
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this memory-image and the lasting nature of his need for 
protection are the two supports of his belief in God.l8 
God, for Freud, is a projection of our own needs and feelings 
of guilt into a hypothetical person. There is no objective 
reality of God. 
E. THE VIEW OF MAN 
Freud's entire psychoanalysis was a study of man. His 
therapy and theory was an attempt by him to find a way to 
bring forth a 11 whole 11 man. Zilboorg said: 
I would assume without much risk of being in error 
that, if pressed for a definition of the field of psycho-
analisis, Freud would have preferred the laconic answer: 
Man. 9 
His theory of man, then is important. 
In discussing man in a religious orientation it is 
necessary to question the creation and evolution of man. Freud 
did not admit of a Creator-God. This was discussed in section 
C of this chapter. For Freud, God was a projection of man's 
wishes and needs and that fact that man needs a Creator-God as 
part of his need system. He rejected completely the theory of 
a Creator-God. 
Man, on the other hand, has evolved. Freud stated that 
this concept of one great god was a distorted memory with an 
obsessive quality; it simply must be believed. 
18. Sigmund Freud, New Introductory Lectures Qn Psychoanalysis, 
pp. 208-209. 
19. Zilboorg, ~· cit., p. 12. 
The psychiatric delusion also contains a particle 
of truth; the patient's conviction issues from this and 
extends to the whole delusional fabrication surrounding 
it.20 
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Creation, evolution, etc. as defined by Christianity (again, 
Freud's definition of Christianity) and religion was part of 
this 11 whole delusional fabrication". These effects all come 
from the ancient situation of the murder of the father horde. 
In the development of this theory, Freud stated that he used 
Darwin's hypothesis that man originally lived in hordes and 
each horde was governed by an older male who ruled by brute 
force. From Atkinson he received the suggestion that this 
patriarchal system was ended by a rebellion on the part of 
the sons who killed and ate the father. From Robertson-
Smith he received his totem theory as described in section 
c.21 
From these statements can be deduced the fact that 
Freud believed in the evolution of man from lower forms of 
life over an undetermined period of years. He did not state 
this in so many words and apparently the problem of the creation 
did not disturb him aside from the theory of the development of 
totemism and religion. By denying a Creator-God he admitted 
of a strictly biological orientation concerning creation and 
development of man; man emerged from an animal past. 
Man's nature is also viewed from a biological orien-
20. Sigmund Freud, Moses and Monotheism, pp. 205-206. 
21. Ibid., p. 206. 
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tation. From the foregoing data about the beginning of human 
society according to Freud, it is obvious that human society 
was created out of the necessity to curb man's destructiveness 
and sexual drive. Under these circumstances, it appears that 
rivalry, jealousy and lust for power dominate human nature. 
It is important to consider these matters in the history 
of psychoanalysis because it shows very clearly Freud's 
conception of the role of society. A group which could 
work together was finally formed by setting up protective 
taboos against the so-called natural instincts of sex and 
murder. This presents man as hostile to his culture and 
conforming only out of fear. C~~ture is a ki.nd of rigid 
police system imposed upon him. 
This, of course, can only present man with a pessimistic view 
of his nature. The book Civilization and its Discontents 
discussed man and his role in society. 
The bit of truth behind all this -- one so eagerly 
denied -- is that men are not gentle friendly creatures 
wishing for love, who simply defend themselves if they 
are attacked, but that a powerful measure of desire for 
aggression has to be reckoned as part of their instinctual 
endowment. The result is that their neighbor is to them 
not only a possible helper or sexual object, but also a 
temptation to them to gratify their aggressiveness on him, 
to exploit his capacity for work without recompense, to 
use him sexually without his consent, to seize his 
possessions, to humiliate him, to cause him pain, to 
torture and to kill him ••• The mind ••• manifests 
itself spontaneously and reveals men as savage beasts to 
whom the thought of sparing their own kind is alien • • • 
Civilized society is perpetually menaced with disintegration 
through this primary hostility of ~ towards one another.23 
(Italics not in the original). 
Man's nature is bent towards destruction of others; this 
22. Clara Thompson, Psychoanalysis: Evolution and Development, 
New York: Hermitage House, Inc. 1950, p. 138. 
23. Sigmund Freud, Civilization and its Discontents, London: 
The Hogarth Press, 1930, pp. 85-86. 
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hostility may also be directed within and upon himself. The 
reason for civilization or culture or religion is to restrain 
I 
these destructive impulses. 
In religious terminology, this would say in effect that 
man's nature is inherently evil, that he needs external aid to 
I 
live a civilized life. 
Freud even spoke of original sin. This original sin, 
said Freud, was the murder of the primeval father. The guilt-
feelings within the Jewish community up to the time of Jesus 
were growing and this guilt feeling, according to Freud, was 
correctly traced back to its primeval source by Paul of 
Tarsus. 
This he called original sin; it was a crime against 
God that could be expiated only through death. Death 
had come into the world through original sin. In reality, 
this crime .•• had been the murder of the Father who 
later was deified.24 
Freud spoke very little of sin as such but referred to 
it a great deal through guilt. 
I The different religions • • • have never overlooked 
the part played by the sense of guilt in civilization. 
What is more, 1they come forward with a claim • • • , to 
save mankind from this sense of guilt, which they call 
sin.25 
Freud also said in the same chapter that in studying neuroses, 
one of the distinguished characteristics he found in the 
obsessional neuroses (generally) was that the sense of guilt 
24. Sigmund Freud, Moses and Monotheism, p. 136. 
25. Sigmund Freud, Civilization and its Discontents, p. 126. 
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makes itself heard in consciousness. This sense of guilt 
dominates the patient's life. Through a consideration of 
religion as an Obsessional neurosis Freud attempted to form-
ulate an approximation about the origin of the sense of guilt. 
Then an instinctual trend undergoes repression, its 
libidinal elements are transformed into symptoms and 
its aggressive components into a sense of guilt.26 
It appears that the psychological mechanisms of Freud's sense 
of guilt are very similar to the Christian sin. 
Again using analogous terms, it is possible to discuss 
Freud's view of salvation. Strictly speaking, there is no 
place for salvation in psychoanalysis as interpreted in 
religious terms. Yet Freud was concerned with the destiny of 
man. 
Mankind suffers from neuroses which are largely formed 
by inadequate handling by the ego of many instinctual impulses 
within the personality. Man has an inherently evil nature 
which means that these forces must be controlled and used for 
more civilized purposes. Man must be saved from himself. 
Neuroses are temporary side tracks and often dangerous in 
themselves. 
Salvation as understood by the Christian is through 
obeying the laws of God. These prohibitions in our culture 
and their observance are thought to come from God and depend 
for their validity on His authority, but Freud thinks otherwise. 
26. Ibid., p. 132. 
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As it is a delicate task to decide what God has him-
self ordained and what derives rather from the authority 
of an all-powerful parliament or a supreme judicial 
decision, it would be an indubitable advantage to leave 
God out of the question altogether, and to admit honestly 
the purely human origin of all cultural laws and insti-
tutions ••• Men would realize that these have been made, 
not so much to r~~e them, as on the contrary, to save 
their interests. 
Here, Freud proposed a rationalistic, functional understanding 
of the cultural laws. The religious explanation is right, he 
said, but only when we think of God as the primal father. In 
this way, he said, religion does give us historical truth but 
in a somewhat remodelled and disguised form. 
Freud then said that every child must go through a 
stage of neuroses because his personality structure is inade-
quate to meet l..ri th all situations. Most of these neuroses 
are overcome as the child grows up, and this should also be 
the case with the obsessional neurosis. "The remainder of 
neuroses can be cleared up still later by psycho-analytic 
treatment.n28 
Our best hope for the future is that the intellect, 
the scientific spirit, reason-- should in time establish 
a dictatorship over the human mind • • • The common 
pressure exercised by such a domination of reason would 
prove to be the strongest unifying force among men, and 
would prepare the way for further unifications.29 
To Freud the salvation of man lies in the predominance of 
reason. This reason, scientific reason, may be brought about 
27. Sigmund Freud, The Future of An Illusion, p. 73. 
28. ~., p. 75. 
29. Sigmund Freud, New Introductory Lectures QU Psychoanalysis, 
pp. 219-220. 
through the use of psychoanalysis. In a very real sense, 
man's salvation from himself and the world lies in and 
through psychoanalysis. 
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According to Freud, there is no such thing as Revelation. 
There is no objective God, the laws and beliefs that we 
attribute to God are the result of cultural necessities. There 
is no authority aside from scientific reason. 
F. THE BASIS FOR MORALITY 
Freud stated that the program of religion had three 
main points. The third of these is the program of the im-
position on man of its ethical precepts. 
Freud quoted Kant's passage about the starry heaven as 
a basis for belief in God and the fact that the moral law 
(according to Kant) within us is the strongest evidence for 
the greatness of God. Freud's belief in God has already been 
discussed. The strength of the moral law within us, which 
Kant gave as reason for believing in the greatness of God 
caused Freud to make further statements in this regard. 
The same father who gave the child his life, who 
protected it from dangers: 
Also taught it what it may or may not do, made it 
accept certain limitations of its instinctual wishes, 
and told it what consideration it would be expected to 
share towards its parents and brothers and sisters, if 
it wanted to be tolerated and liked as a member of the 
29. Sigmund Freud, New Introductory Lectures Qg Psychoanalysis, 
pp. 219-220. 
family circle, and later on of more extensive groups.30 
Through means of a system of love-rewards and punishments, 
the child is brought up to know its duties to society. In 
this manner he is taught that security in life is dependent 
on the love of his parents and his willingness to love the 
parents (and others) in return. Freud said that this whole 
configuration is carried over into a grown man's religion. 
It is the prohibitions and commands of his parents that he 
later attributes to God who rules the world with the same 
reward-punishment and the happiness of each person depends 
on the obedience to these laws. The allegiance is now to 
God and not to the parents. It has been transferred. His 
whole morality is based on love for God and God's love for 
him. Through prayer he is able to share in the divine 
omnipotence.31 
What Freud stated was that morality arises from a 
child's relationships to his parents and the other author-
ities in his huma.n environment. He later said that 11 There 
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was, without a doubt, a time when there was no religion and 
no gods. 11 32 
At another place in his works, Freud stated that 
morality is 11 based partly on the necessities of society and 
30. Ibid., p. 209. 
31. Ibid., pp. 209-210. 
32. Ibid., p. 210. 
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partly on the expiation which this sense of guilt demands. 11 33 
In this respect, Freud referred again to the two taboos 
of totemism, i.e. the sparing of the totem animal and the 
incest prohibition. He stated that the morality of man began 
with these two taboos. They are not both of equal value 
psychologically, for the first, the sparing of the totem 
animal was emotional; but the second, the incest prohibition 
was based on a strong practical foundation. It kept the 
brothers from killing each other over the women. 
On the other hand, religion is based primarily on the 
sparing of the totem animal, which ~las a natural form of ex-
pression of remorse towards a father substitute. This brought 
about a reconciliation (psychologically) with the father. 
The sense of guilt mentioned refers to the guilt felt 
by the sons for killing the father. In order to alleviate 
this feeling of guilt and vicariously conciliate the injured 
father, they set up the totem taboo and developed a totem 
religion. 11 All later religions proved to be attempts to solve 
the same problem."34 
Thus, according to Freud, instead of morality developing 
from and being dependent upon religion, religion is a sub-
sidiary of morality, emanating from morality and, in effect, 
developing from a secondary taboo, to control man's impulses 
33. Sigmund Freud, Totem and Taboo, p. 919. 
34. Ibid., p. 918. 
and alleviate his guilt. 
G. RELIGIOUS MOTIVATION AS A FORCE IN PERSONALITY 
From his very definition of religion, it is evident 
that Freud gives little place to religious motivation. He 
stated that religion is essentially an expression of a uni-
versal obsessional neurosis. (Later, in The Future of An 
Illusion,35 he added that it was more than this but did not 
elaborate and left the discussion there). In addition to 
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this, Freud stated that it is normal for all children to be 
victims of neuroses because their psychological mechanisms 
are not sufficiently developed (when children) to cope with 
reality as a whole. This stage passes in normal individuals 
with maturation and adulthood and the neuroses are modified 
or disappear. The ideal state for a person is to be without 
neuroses. What neuroses do not disappear can be cleared up by 
psychoanalysis. 
Freud 11 decided to assume the existence of only two basic 
instincts, Eros and the destructive instinct.n36 All motivation 
must be based on these two. Self-preservation and pv~serv­
ation of the species are part of the Eros instinct.37 In his 
New Introductory Lecturee on Psychoanalysis Freud said: 
Religion is an attempt to get control over the sensory 
35. Sigmund Freud, The Future of An Illusion, p. 76 ff. 
36. Sigmund Freud, An Outline of Psychoanalysis, p. 20. 
37. Ibid~, p. 20. 
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world in which we are placed, by means of the wish world 
which we have developed inside us as a result of 
biological and psychological necessities.38 
This gives religion a physiological basis as well as psycho-
logical and relates it to the two basic instincts. 
From this viewpoint, religious motivation is not normal 
but neurotic motivation. It is not altruisitic but neurotic 
motivation, disguised and erratic as an expression of the Eros 
instinct. Religion and religious motivation are attempts at 
self-preservation. 
Freud thought of religion also as an illusion and one 
which attempted to contradict science. His orientation and 
ideal was that of scientific reason, the very thing that he 
believed religion contradicted and tried to suppress. In 
regard to Freud's psychoanalysis, the task of the psycho-
analyst is to clear up this neurosis and illusion and present 
a person dedicated to objective reasoning. 
For Freud religious motivation is, then, warped mo-
tivation, and there is no place for it in personality and the 
world. He thought that although it (religious motivation) has 
some value, man should be helped to interpret reality as it 
exists, not disguised (as religion presents it). 
Religious motivation and the ethics based on it, defined 
thus as instinctual renunciation, is closely related to 
totemism. The two are genetically related ~nd, as Freud said, 
38. Sigmund Freud, .Ql2. • . .ill· , p. 215. 
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Totemism, the first form of religion which we know, 
contains as an indispensable part of its system a number 
of laws and prohibitions which plainly mean nothing else 
but instinctual ren'unciation.39 
H. THE PLACE OF RELIGIOUS EXPERIENCE 
IN A PSYCHOANALYTIC INTERPRETATION OF LIFE 
~eligious experience is not an easy thing for a 
Christian to define. It is believed to be some sort of 
communion or communication with an invisible but objective 
God; however, it is such religious experience that re-
inforces whatever religion a person may hold as the product 
of reason. No matter how he might express it, the Christian 
who experiences God in this way is certain of a relationship 
with an objectively existing God. 
It has been shown that Freud denied the existence of 
God a s an objective Being, existing outside of man and man's 
mind. For Freud, God was a projection of needs, wish-ful-
filments and other psychological factors within the person-
ality. To speak of religious experience in the traditional 
understanding of communion or communication with an external 
Being would be speaking of an illusion for Freud. He said in 
Moses and Monotheism that what (in the promulgation of ethics) 
might appear to be mysterious, grandiose and mystically self 
evident owes its character to its connection with religion 
39. Sigmund Freud, Moses and llJ:onothe ism, pp. 187-188. 
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and its origin in the will of the father.40 This is an ex-
pression of Freud's which shows that religious experience has 
no me aning (as communication with God) when evaluat ed in the 
light of psychoanalysis and reality; it can be explained 
adequately without reference to a supernatural Being. 
Religious experience, for Freud, then, is nothing more than a 
re-enforcement of the already strong pattern of the illusion 
he called religion. 
I. CHRISTIAN COMMUNION 
Much has been said about the totem feast which followed 
in the development of totemism. After an emotional feeling of 
remorse for the killing of the father, the sons sought a 
father surrogate in the totem animal. In order to reconcile 
the father and their own sense of guilt, the sons made a taboo 
on the killing of the totem animal. The feelings of ambiva-
lence toward the father and his death (alternately remorse and 
del i ght) caused the sons periodically to kill and eat the 
totem in a religious festival. By eating the totem animal they 
were eating the father on the one hand, but expiating their 
guilt on the other hand by sacrifici ng to the father. Thus at 
the same time they would make obesience to the father and by 
e~ting the totem animal also incorporate the power and wisdom 
of the father into themselves • . Thus they murdered and 
40. Ibid., p. 192. 
repented at the same time. 
No one was permitted to abstain from this feast; it 
was the solemn repetition of the father murder in which 
social order, moral laws, and religion had had their 
beginnings. The correspondence of the totem feast • 
with the Christian Communion has struck many authors 
before me.41 
Freud believed that totemism evolved into a religion 
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and in the process this ceremony of incorporating the totem 
animal took on more meaning and in time became completely 
divorced (repressed) as a religious ceremony from its original 
practise. The teachings of the religions were such that this 
sacred feast became a symbol of sacrifice to the gods and at 
the same time a source of strength. This was possible because 
man had repressed the original meaning of the totem feast, 
i.e. a repetition of the murder of the father. 
The significance of this for the study is that Freud 
believed that Christian Communion is directly analogous and 
traceable to the original murder of the father. The words 
of Jesus at the Last Supper42 as well as such theological 
doctrines of Communion as the transubstantiation of the Roman 
Catholic Church are specific· in having the communicant eat 
the God, (who for Freud is a projection of the original father 
who was murdered.) By pointing out the analogy, Freud felt 
that he had proved his point in another way that religion 
41. Ibid., p. 207. 
42. Matthew: 26:26-28. "Jesus ••. said, 1 Take, eat; this is 
my body. 1 ••• 'Drink of it, all of you; for this is my 
blood of the covenent, which is poured out ••• for the 
forgiveness of sin. 111 (Revised Standard Version). 
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evolved from totemism. 
J. THE FUTURE OF AN ILLUSION 
In his book, The Future of An Illusion, Freud stated 
that he believed that religion was losing its influence in 
the world. He stated that it must eventually be replaced by 
science, and that mankind would be then governed by scientific 
truths, not by illusions. 
Freud pointed out that religion was declining in human 
affairs. 
We have heard the admission that religionno longer 
has the same influence on men that it used to have (we 
are concerned here with European Christian culture). 
And this not because its provinces have become smaller, 
but because they appear less credible to people. Let 
us admit that the reason -- perhaps not the only one --
for this change is the increase of the . scientific spiri t 
in the higher strata of human society.43 
He added that historical criticism has caused questioning of 
the authority of religious documents and the comparative 
method of research has shown the resemblance between con-
temporary religious ideas and mental representations of 
primitive people. 
The future lies in reason, unfettered by illusion. In 
discussing illusion, Freud did not say that an illusion cannot 
be true; he said that it is characteristic of an illusion that 
it is derived from wishes of men, but it need not necessarily 
43. Sigmund Freud, The Future of An Illusion, p. 67. 
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be false. He defined an illusion as a belief in which wish-
fulfilment is a prominent factor in its motivation, while 
disregarding its relations to reality. This apparently is 
the crucial point in distinguishing between an illusory 
belief and a non-illusory belief, i.e. whether the belief is 
held and evaluated in the light of reality. He said that it 
is not necessarily impossible for an illusion to be realizable 
but that such examples are not easy to discover. In relating 
this to religious doctrines, Freud said that they are all 
illusions, that they do not admit of proof and that most of 
them are so incompatible with what we know about reality that 
they may be compared with psychiatric delusions. He said that 
we cannot judge the reality value of most of them, but scien-
tific work is the only way to the knowledge of reality. He 
took it for granted that if the religious doctrines cannot be 
proved by 11 scientific 11 work, they are not true and continued 
his discussion on that basis.44 
The motives for civilized behavior currently ascribed 
to religion will be replaced by other and secular reasons. 
This will hold true of the uneducated as well as the educated. 
We must not kill our neighbor, etc. not only because God said 
not to but because each thinking person realizes the necessity 
for such a regulation of society. In this way, culture would 
not simply be oppressive to man 1 s nature (as religion is and 
44. Ibid., p. 54 ff. 
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forces culture based on it to be) but culture would permit 
expression of man within limits established by rational and 
secular reasoning. In this manner, rigidity and the im-
mutable nature of these laws would cease. Instead of aiming 
at the abolition of the laws and regulations of society, man 
would realize that they are in existence for his benefit and 
work for their improvement. 
Freud said that the truths and doctrines of religion 
are so distorted and confused that it would be better to avoid 
them altogether and tell the child the real intellectual state 
of affairs. (That religion is an illusion). 
Freud admitted45 that it is possible that he was also 
11 chasing after an illusion" but said that unless a society of 
non-religion were tried, the final truth of the matter cannot 
be known. If the non-religious education does not prove 
satisfactory, Freud would be content: 
To give up the reform and return to the earlier, 
purely descriptive judgment: man is a creature of weak 
intelligence who is governed by his instinctual wishes.46 
In either case, the society would be non-religious. The 
future of religion is a complete disappearance through edu-
cation. Through this education, and where necessary through 
psychoanalysis, man will grow from the childish state of the 
strong need for dependence to the adult stage where he will 
45. Ibid., p. 83. 
46. Ibid., p. 84. 
no longer be dependent on his father, be it God or his 
earthly father. This is available to accomplishment only 
through another series of doctrines (which are necessary 
for education). These 11 doctrines 11 are the tenets of Freud's 
psychoanalysis, particularly in relation to religion, edu-
cation and reason. 
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Freud believed that in the long run nothing can with-
stand reason. Religion, he believed, is a series of beliefs 
which are not amenable to proof and largely the product of 
man 1 s feelings of weakness and insecurity on the one hand and 
his search for strength and security on the other. This 
already-mentioned education, Freud felt, would help man grow 
to such an extent that the reasons for religious illusions 
would no longer exist. As illusions, religious proofs will 
be demolished and reason will triumph in the world. 
K. SUMMARY 
In many respects, Freud was a man of the twentieth 
century; yet, in others, he was the product of the nineteenth 
century thinking. When Freud attended school he attended at 
a time when the scientific method was gaining full prominence 
and acceptance as the only method of discovering knowledge. 
It was a time when if something could not be sh own by rational, 
scientific grounds to be true, it was rejected as untrue; 
consequently, he ~sed the scientific approach exclusively in 
his investigations. In the investigations of religion, Freud 
.. ,.-. .,.. ......... 
used the theories of men of his scientific age rather than 
accept anything on the basis of revelation or faith. 
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Freud believed that religion is an attempt by man to 
control the world. He believed that religion developed from 
totemism and his concept of God was that of a projection by 
man of his needs and weaknesses and feelings of guilt; he 
traced this also to totemism. Freud believed that man origi-
nally lived in hordes and that at one point in history, the 
sons (who had been relegated to a very minor place by the 
father) banded together and killed the father. It was after 
they had committed this act that they began to feel remorseful 
as well as elated in their new found freedom. They then made 
the totem animal sacred and Freud believed that they projected 
their needs and feelings of guilt on to the totem animal so 
that it soon represented an ideal of the father they had killed. 
In the development of man the original murder of the father was 
repressed and thus God was eventually conceived as an inde-
pendent being instead of a projection of man caused by remorse. 
He also believed that morality is based in the rules of the 
totem. Freud completely rejected any ground for belief in a 
God who is independent of the mind of man; this meant that 
religion, morality, religious experience and religious moti-
vation are all to be explained by reason and from natural 
sources (as opposed to supernatural sources). He likened 
Christian Communion to the periodic feast of the tribe on the 
sacred totem animal, for at this time they not only made an 
act of obesience through the sacrifice but they gained some 
of the nature of the totem gods by incorporating their 
virtues and powers into themselves. 
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The future of the 11 illusion11 (religion) was seen by 
Freud as the complete disappearance of religion from society. 
Freud believed that religion was oppressive and as such did 
not deserve to continue; he believed that religion was an 
attempt to explain natural phenomena in an unnatural way and 
stated that when man was educated sufficiently to allow 
reason to dominate him, there would be no need for religion. 
CHAPTER VI 
ROMAN CATHOLIC DOCTRINE 
A. BASIC ASSUMPTIONS 
Before the Roman Catholic reply to Freud's criticisms 
can be considered as such, it is necessary that certain of 
its basic assumptions be stated and clarified. The Roman 
Catholic doctrine determines the reply to Freud, for the 
doctrine forms the basis for any direct reply by a Roman 
Catholic, be it by a clergyman or a layman. 
Although we have limited this study to replies from 
the United States in the twentieth century, it should be 
understood that every Roman Catholic writer is bound by a 
set of presuppositions. Freud could and did set up his own 
methods of investigations, point of view and area of investi-
gation. He moved in and out of these fields of endeavor at 
will. Such freedom and independence is not possible for a 
Roman Catholic writer in a field which involves religious 
doctrine. The Roman Catholic investigator is bound largely 
by the methods of investigation, point of view and areas of 
investigation of Thomas Aquinas and other Church Fathers. 
Thomas Aquinas was a thirteenth century Roman Catholic 
Scholastic philosopher and theologian. In the 1947 edition 
of the Summa Theologica of Thomas Aquinas is this statement 
from the new codex of canon law, issued by Pope Benedict XV 
in 1917. 
Canon 1366 2: the study of philosophy and theology 
and the teaching of these sciences to their students 
must be accurately carried out by Professors {in 
seminaries, etc.) according to the arguments, doctrine, 
and principles of S. Thomas which they are inviolately 
to hold.l (Italics not in the original.) 
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This forces many basic assumptions. It means that before 
the Roman Catholic spokesmen begin their responses to Freud 
they must accept certa.in tenets. 
Freud rejected God and in doing so rejected a belief 
in revelation, either through Scriptures or other means. On 
the other hand, Thomas Aquinas stated that besides knowledge 
which comes from philosophical science, there should be other 
knowledge, i.e. inspired of God. It is necessary for man's 
salvation to know some things beyond philosophical science as 
built up by research. 
Faith plays a large part in the system of Roman Catholic 
thought (and Thomas Aquinas). He stated that although there 
are many things '..rhich are beyond man 1 s knowledge: 11 once they 
have been revealed by God they must be accepted by faith. 11 2 
Thomas Aquinas said that sacred theology or doctrine 
is a science. It is a science different from those that use 
human or finite principles, for sacred science is established 
on principles revealed by God. The sacred science is not 
practical but speculative, dealing with the divine. 
1. Thomas Aquinas, Summa Theologica, Vol. I, New York: 
Benziger Brothers, Inc., 1947, p. xvi. 
2 • Ib 1 d. , p • 1. 
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This sacred science is of higher worth than other 
sciences in its greater certitude; this is true also according 
to its subject matter and aim. It is nobler in its greater 
certitude because other speculative and practical sciences 
deal with certitude derived through human reason. There are 
possibilities of errors in human reasoning, but since the 
sacred science is derived from the light of divine knowledge, 
it cannot be in error. It is superior in value in its subject-
matter because it treats chiefly of those things that tran-
scend human reason. It is nobler in its aim or ultimate 
purpose in that it is concerned with eternal laws. 
This science can, in a sense, depend on philosophical 
and other sciences, but only as they are used to clarify its 
teachings. 
For it accepts its principles not from the other 
sciences; but immediately from God, by revelation. 
Therefore it does not depend upon other sciences as upon 
the higher, but makes use of them as of the lesser, and 
~ 
as handmaidens.u 
Thomas Aquinas asserted many times that the principles 
of sacred doctrine as all-encompassing, to be used in-
terpreting all of life; its principles are superior to all 
others. He said that one cannot argue in metaphysics or any 
other discipline of the mind unless the opponent will make 
some concession. It is not possible to argue with an opponent 
who refuses to admit of any of the principles of the individual 
3. Ibid., p. 3. 
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opposing. 
If our opponent believes nothing of divine revelation, 
there is no longer any means of proving the articles of 
faith by reasoning, but only of answering his objections -
if he has any - against faith. Since faith rests upon 
infallible truth, and since the contrary of a truth can 
never be demonstrated, it is clear that the arguments 
brought forth against faith cannot be demonstrations, 
but are difficulties that can be answered ••• For the 
argument from authority based on divine revelation is the 
strongest ••• Sacred doctrine makes use even of human 
reason, not ••• to prove faith ••• , but to make clear 
things ••• put forward in this doctrine.4 
These preceding statements have outlined the methods 
necessarily used by Roman Catholic spokesmen. There folloli' 
a few basic concepts from the Summa Theologica which also 
are prerequisites of belief for Roman Catholics. Since the 
time of Thomas Aquinas there has been much elaboration on 
these points but it is considered elaboration, and not new 
doctrine. 
In discussing the existence of God, Aquinas proved it 
in five ways. First, there must have been a first mover, one 
who put the world into motion. This, he said, everyone under-
stands to be God. 
The second method is from the nature of the first 
efficient cause called God; for otherwise, through an endless 
series of efficient causes it would be possible to go back to 
infinity. 
The third way is from possibility and necessity. If 
4. Ibid., p. 4. 
things were found to be impossible and unnecessary, then 
even now nothing would be in existence. This is absurd. 
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In order to postulate something which is necessary of itself, 
not receiving its necessity from another but rather, causing 
the necessity in others, we posit God. 
The fourth method is from the gradation of things. 
Some are 11 more 11 or 11 less 11 than others and there must be some-
thing which is truest, best or noblest, something of utter-
most being. This we call God. 
The fifth method is taken from the governance of the 
world. It is obvious that everything acts for an end in the 
world. It is also plain that they act this way in a desig-
nated manner, not fortuitously. Some intelligent beings 
must exist and we call this God. According to Aquinas, 
truth, though found in the intellect, is in God also. God is 
the Truth. 
Thomas Aq~inas and Roman Catholic doctrine state that 
the rational soul of man was produced by God immediately at 
the creation. 11 The soul was itself created at the same time 
as the body. 11 5 The soul of man is within the body and both 
were produced in the work of the six days (the creation). 
God gave each natural body a body according to the best 
disposition to each. This is also the case in man. 
God fashioned the human body in that disposition which 
was best, as most suited to such a form and to such 
5. Ibid., p. 461. 
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operations. If defect exists in the disposition of the 
human body, it is well to observe that such defect arises 
as a necessary result of the matter, from the conditions 
required in the body, in order to make it suitably pro-
portioned to the soul and its operations.6 
There followed a discussion of man's sense of smell, upright 
stature and his relationship to other plants and animals. 
From the discussion it is plain that Aquinas believed that 
man was created as man, as he is known in this era of the 
world's history. 
Thomas Aquinas spoke of original sin and stated that 
man transmits to his offspring his own nature; if his nature 
is evil, so are those of his children. Through this trans-
mission of original sin from the original parents, all mankind 
suffers from a defect in his own nature, which makes the 
saving grace of God a necessity. 
B. RATIONALE OF THE ROMAN CATHOLIC APPROACH TO MAN 
It has been stated in Chapter V that Freud considered 
man to be the area of study for psychoanalysis. By considering 
the Roman Catholic approach to man we can see any difference 
there may be. 
The Roman Catholic Church begins its study from a pre-
determined point of view; this is because pure reason cannot 
find ultimate truth. Reason, a.s understood by man, is finite 
and thus liable to error. What man discovers about man or 
6. Ibid., p. 464. 
anything on his own resources is probably only partly true. 
It is necessary to get the ultimate truth through God for 
God is infinite and cannot err; therefore through the use 
of the Scriptures (divinely inspired) and through the Roman 
Catholic Church (the receptor in the world of divine reve-
lation), ultimate certitude is found. 
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In his search for scientifically accurate truth Freud 
attempted to be objective inasmuch as he tried to free him-
self of all possible prejudices that might affect his methods 
or conclusions. In seeking for scientific truth he tried to 
use the same objective methods used in the physical sciences. 
In this approach he was undoubtedly affected by his own 
medical training as well as the times of his intellectual 
training. Thus philosophy, theology and the speculative 
methods of thought were discarded in favor of the methods 
used in the physical sciences. 
The raionale of the methods of the Roman Catholic group 
contrasts with this approach. The Roman Catholic Church 
considers philosophy superior to and inclusive of the physical 
sciences. According to the material quoted fromAqui~ in the 
preceding section, theology is superior in investigation and 
truth to metaphysics, as well as the physical sciences. The 
physical sciences seek after tangible evidence for approximate 
truths and in themselves are of value. Theology seeks after 
the ultimate which is a revelation of the super-human and thus 
the full truth. As opposed to the strict use of the methods 
of the physical sciences, the Roman Catholic spokesmen use 
knowledge from their higher and truer (although there is no 
shading of truth) methods. 
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Secondly, as has been intimated, the methods of the 
physical sciences are of limited scope, i ·.e. they can be 
used for physical things. The thelogical and metaphysical 
sciences are all-inclusive of life. They are not limited to 
any part or phase of life in their investigations but are 
equally valid for everything. 
C. THE AREAS OF CONFLICT 
There are several significant areas of conflict between 
Freud 1 s psychoanalysis and Roman Catholic doctrine. It should 
be stated here, however, that there has been no 11 official 11 
Roman Catholic reply to Freudian concepts. This would involve 
action from a church council and the Pope. The Roman Catholic 
Church is slow to take such action. 
As a result, the reaction to Freud varies to a certain 
extent with the individual Roman Catholic critic. Certain 
articles of faith, of course, must remain standard for every 
Roman Catholic; on the other hand, within this framework there 
is still room for restricted freedom of discussion. This 
author has read articles and books ranging from scholarly 
reports published only after much study and thought to in-
flammatory and seemingly irresponsible attacks on everything 
even related to Freudian psychoanalysis. The reactions are 
related to the writer 1 s personality, his training and his aim 
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in the interpretation. 
The areas of conflict will be considered from two view-
points: first from the Roman Catholic doctrine which supplies 
the framework of the Faith and secondly from the direct 
replies of interested Roman Catholic spokesmen. 
D. THE CONCEPT OF GOD 
In the case of Roman Catholic Doctrine it is necessary 
to consider God before discussing what religion is, for in 
the case of Roman Catholic doctrine, God preceded religion. 
tie cannot understand religion without first knowing of God. 
God is the first principle; he can, however, be under-
stood in many ways. As the first cause, God created the 
universe and all that is in it and since he is the first 
cause, he has always existed and is self-subsisting. God 
is infinite, omnipotent, omnipresent and omniscent; he is 
the repository of all goodness, justice, love and all the 
virtues. His existence may be proved through natural reason 
as well as by divine revelation, through individual persons 
and through the Church.? God exists outside of man and the 
universe (for he created man, his mind and the material 
world). God is an independent entity, a spiritual entity, 
without a body. 
As the Prime Mover of the world, the First Cause and 
7. Cf. Ibid., particularly Vol. I, Section I, Part I. 
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the First Principle, God is sovereign of the world and all 
within it. When the Scriptures say that man was created in 
the image of God it means only in that man is superior to 
the animals through reason and the incorporeality of his 
soul; for God has no body. Since God has no body, man can 
only be like God in hi.s immaterial aspects. 8 
According to Roman Catholic doctrine, God is not 
simply the First Cause and Prime Mover of the universe but 
also takes an active part in the affairs and lives of men in 
the world. 
The end towards which created things are directed by 
God is twofold; one ••• end is life eternal ••• the 
other end, however, is proportionate to created nature, 
to which end created being can attain according to the 
power of its nature ••• Hence ••• a rational creature, 
capable of eternal life, is led towards it, directed, as 
it were, by God.9 
God has direction, is able and does continually participate 
in the world's affairs. 
The doctrine of God presents Him as a Divine Person, 
comprising all goodness and virtue; Ke is ever-present, all-
knowing and all power. He existed always and is self-sub-
sisting. He directs the world through His power, the reason 
of man (which is man's likeness to divinity) and through 
revelation of His will to men. God is completely independent 
of man. He exists outside of man's mind, man 1 s powers of 
8. Ibid., pp. 13.-14. 
9. Ibid., p. 125. 
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reason and man 1 s reception of revelation. 
In the same manner, man is completely dependent upon 
God. God created man, so man is dependent on Him for his 
very existence. God is omniscent and man knows only in that 
and insofar as God desires. God embodies all power and man 
is dependent on God for the power that he has. God embodies 
all the virtues and man participates in these only through 
the beneficence and grace of God. God is infinite, self-
subsisting; man is finite, completely dependent on God for 
everything. 
E. t~J'HAT RELIGION IS 
Following an understanding of God, the idea of religion 
can be understood fully. By defining religion the methods, 
limitation, and subject matter for discussion are included. 
The Catholic concept concerning the origin or religion 
is clear. Religion is not born out of fear or out of a 
need for security; it is neither the projection of a 
father-image nor a common denominator of the teachings of 
the so-called great religions of the world. Religion is 
twofold, natural and revealed. The human mind is able to 
arrive through logical reasoning at the conclusion that 
God, the Creator of the universe, exists and that, in 
consequence, He has a right to obedience and to certain 
forms of worship; this is natural religion. Revealed 
religion comprises the body of truths that God Himself has 
taught mankind, either directly or by means of those who 
spoke in His name. These prophets who are God 1 s mouth-
piece are either men, or as Catholics and orthodox 
Protestants believe, God 1 s own Son, Jesus Christ who took 
to Himself human nature while remaining a Divine Person. 
In so far as that body of teachings contains truths which, 
theoretically speaking, the human mind could find out by 
itself, but which are so difficult and obscure that only 
a few would be able to do so, one may speak of revealed 
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natural religion.lO 
This definition in the book Psychiatry and Catholicism was 
written specifically with Freud's criticisms in mind. It is 
thus both an assertion of the Roman Catholic stand as well as 
a partial reply. 
This definition of religion divides religion into two 
parts, natural and revealed. One is of man, so to speak, the 
other, of God, although natural reason is a direct result of 
an act of God (creation). 
In discussing the origin of natural religion it is 
necessary to understand the concept of natural law which leads 
to natural religion. Thomas Aquinas defined a law as: 11 A 
dictate of practical reason emanating from the ruler who 
governs a perfect community.ull He took for granted that the 
world is governed by God and that the whole universe is 
governed by Divine Reason. Therefore, a · law in this sense is 
eternal and of God, even though it is discovered by man. 
Wherefore it [the rational creature] has a share of 
the Eternal Reason, whereby it has a natural inclination 
to its proper act and end: and this participation of the 
eternal law in the rational creature is called the natural 
law ••• It is therefore evident that the natural law is 
nothing else than the rational creature's participation 
of the eternal law.l2 
This is very specific in discussing the development of 
10. J. H. Vandervelt and R. P. Odenwald, Psychiatry and 
Catholicism, New York: McGraw-Hill Book Co., Inc., 1952. 
p. 182. 
11. Thomas Aquinas, £2· cit., p. 996. 
12. Ibid., p. 99?. 
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natural religion. The conclusions regarding even the natural 
sciences are acquired by reason but reason which refers to 
natural laws which are revelations (partial in many cases) of 
the Eterns.l Law of God. This i-s what 11 right 11 human laws are. 
Natural law (which was d.escribed above is a revelation 
of God's will through man's reason) dates from the creation of 
rational nature. It does not vary but remains unchanged and 
unchangeable. A so-called change in the natural law is not a 
change but a further discovery through natural reason of the 
Eternal Law by man. 
This however, in the Summa Theologica, does not carry 
over fully to the logical development in religion. The Old 
Law (Old Testament) and the New Law (of Christ) are alike in 
their end. The two Laws (religions) are alike in that they 
both have the same end, i.e. man's subjection to God. They 
are different not so much in kind as in quality. The Old Law 
may be likened to that for immature children while the New Law 
is the Law of Perfection, for men of mature age. The New Law 
is contained in the Old Law as the complete in the incomplete, 
or the perfect in the imperfect. 
Whatsoever is set down in the New Testament explicitly 
and openly as a point of faith, is combined in the Old 
Testament as a matter of belief, under a figure ••• 
Nothing, however, prevents the greater from being contained 
in the lesser virtually, just as a tree is contained in the 
seed ••. ~fuat is set forth implicitly needs to be 
declared explicitly.l3 
13. Ibid., p. 1112, also pp. 1103-1112. 
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In effect, this tracing of religion among the Jews of 
the Old Testament and then the revelation of Christ:lani ty to 
Judaism simply traces the development of religion as a 
continuing revelation to man through natural law or reason 
plus the revelations of God at times. It is an unfolding of 
the design of God to man. Roman Catholic dogma and doctrine, 
bound largely to Thomas Aquinas' works as it is, is also 
bound largely to his concept and knowledge of the world 
(thirteenth century). To him the origin and development of 
religion was restricted to that of the Old Testament and the 
New Testament, plus the teachings and traditions of the church. 
The development of religion was cut short, according to 
Aquinas, with the New Law. Mankind may be able to abide more 
closely to the New Law at one time in history than others, 
but the New Law will last as such to the end of the world. 
The state of those who believe in Christ will last 
until the consummation of the world • • • No state of the 
present life can be more perfect than the state of the New 
Law • • • We are not to look forward to a state wherein 
man is to possess the grace of the Holy Ghost more 
perfectly than he has possessed it hitherto, especially 
the apostles who received the first fruits of the Spirit, 
i.e. sooner and ~ abundantly than others:T4 
Religion originated with God. It developed over the 
ages by progressive revelations of God to men through direct 
Divine Revelation as well as discovery of the Eternal Law 
through natural reason. The New Law, complete and perfect in 
14. Ibid., p. 1107. 
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itself was promulgated by God as revealed through His Son 
Jesus Christ; the New Law, perfect in itself, cannot change. 
The New Law is only subject to change with regard to 
various places, times, and persons, according as the 
grace of the Holy Ghost dwells in man more or less 
perfectly.l5 
Revealed religion does not differ in essence from natural 
religion. Its difference lies in the fact that it is a 
direct communication to man or the church from God. Man did 
not have to depend on his reason to discover this part of 
religion. As stated previously, natural religion comes from 
human reasoning, from the discovery of God's law and man's 
responsibilities to his religion and God; revealed religion 
is the body of truths that God Himself has taught man, either 
directly or through those who spoke in His Name (prophets, 
Jesus Christ). 
F. THE VIEW OF MAN 
Man is a rational animal, composed of an immaterial 
soul and a material body and the two are united so as not to 
be able to exist separately in this life. They are not two 
but really one. 
The body was produced immediately by God. Inasmuch as 
no pre-existing body (of man) had been formed by which another 
body of the same species could be generated the first human 
15. Ibid., p. 1107. 
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body of necessity was made immediately by God.l6 
Certain modern Roman Catholic authors note the fact 
t hat Aquinas lived before modern science and its methods, but 
that he had the basic principles in a philosophical way. They 
believe that there are two possible methods of creation, 
special and general. General creation would allow for a single 
cell and its evolution into various species but basically, 
there must be a God who created either the first man or the 
first cell. This is where the present-day authors feel that 
although Aquinas in his Summa Theologica may not have been of 
the twentieth century in his scientific orientation, that the 
cause-effect reasoning found inherent in his entire scheme 
allows for twentieth century findings. The following passage 
is taken from a book on General Psychology based on the study 
of man by Aquinas. 
The evidence of science is not so overwhelming that 
one cannot hold for the idea of creation • • • On the 
other hand, the weight of all the authorities who have 
held and still hold for a creational theory is not strong 
enough to rule out altogether the idea of evolution. 
Finally, it is important to note that the Scriptural 
account of the origin of man 1 s body leaves the whole 
matter open.l7 
The Roman Catholic doctrine regarding the origin and evolution 
of man is clear. Regardless of the various theories of 
evolution and their relative validity, man was created by a 
16. Ibid., pp. 462-463. 
17. Robert E. Brennan, General Psychology, New York: The 
Macmillan Company, 1937, p. 267. -
supreme God. His development is not so important aa the 
philosophical and theological belief that at some time God 
created the soul through special creation. 
According to Aquinas, the soul is incorporeal and 
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subsistent, that is, is a substance; as such it could be and 
was created. 
The rational soul can be made only by creation ••• 
God alone can create ••• since, therefore, the rational 
soul cannot be produced by a change in matter, it cannot 
be produced save immediately by God.l8 
The simplest answer to all the objections that have 
been raised to the doctrine of Aouinas is to say that the 
rational soul, and no other form,- is present in the 
organism from the first instant of conception.l9 
This is the doctrine of the Roman Catholic Church 
regarding Man's creation and origin. It will allow for the 
evolution of man and such stages as discovered by science 
(e.g. Cro-Magnon man, etc.) but only within the framework of 
a First Cause and the special creation of the human soul. 
A definition of sin is relevant to a discussion of 
man's nature. 
The theologian considers sin chiefly as an offense 
against God; and the moral philosopher, as something 
contrary to reason. Hence, Augustine defines sin with 
reference to its being contrary to the eternal law, 
more fittingly than with reference to its being contrary 
to reason.20 
Thomas Aquinas stated that according to the Roman Catholic 
18. Aquinas, ~· cit., p. 460. 
19. Brennan, ~· cit., p. 418. 
20. Aquinas, ~· cit., p. 902. 
151 
Faith, those adherents are bound to accept the belief that 
the sin of the first man is transmitted to his descendents. 
It is for this reason that children are to be baptised soon 
after their birth. Original sin caused original justice to 
be forfeited and death and all other defects are punishments . 
of original sin even though not intended by the sinner. 
Original sin has resulted in the corruption of man's 
nature. The original sin (of which all are guilty to a 
greater or lesser degree) was to deny the complete subjection 
of man's w·ill to the will of God. This wilful turning from 
God's way is caused by original sin, thus all men are subject 
to original sin and each person's nature is corrupt in this 
way. 
Without grace man is limited in his knowledge of truth 
and love of good because of his corrupt nature for 11 Human 
nature is not altogether corrupted by sin;n21 however, with-
out God man cannot merit eternal life, he must have God's 
grace. By himself, man cannot return from a state of sin to 
a state of justice (to be justified) but must fall back on 
God, the diviner of all grace, and the Church, the dispenser 
of grace through the sacraments and revelation. 
Coupled with the lack of a perfect nature, is the 
devil. Roman Catholic doctrine states that there is a 
personal devil. 
21. Ibid., p. 1124. 
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The modern method • • • will have none of this notion 
of a personal Devil. It does not: deny that evil is 
abroad: but it prefers to talk of fo rces and tendencies 
• • • From end to end of the story of man the Devil 
appears as Someone, as a being of intelligence and will.22 
Hence, with a corrupt nature and the personal devil, man is 
in dire need of grace. 
For redemption and salvation, it is necessary to 
accept the sacrifice and intercession of Christ. Through his 
death, the human r ace which had sinned was redeemed; Christ 
replaced Adam as the representative man and brought all men 
to eternal life. 
The act of redemption by Christ made salvation available 
to all but did not guarantee it, the devil may still have 
victories over individuals. In the Church is found the society 
as ordained by Christ. The means established by Christ for 
man to struggle for salvation against his corrupt nature and 
the devil are found in the Church; however, all these gifts 
to men 11 come through the society and not from it. 1123 Their 
value is from Christ not from the society he chose to use. 
Salvation comes from God through Christ and the Roman 
Catholic Church. With the grace receivable through these 
sources man can be saved. To observe the stream of truth and 
grace flowing from Christ to men's souls, observe the Saints. 
These people have taken advantage of the flow to men's souls 
22. F. J. Sheed, Theology and Sanity, New York: Sheed and 
Ward, Inc., 1946, pp. 170-171. 
23. Ibid., p. 260. 
and received salvation. 11 There, but for resistance to the 
grace of God, goes everyone of us.n24 For salvation, man 
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must not look to himself or any man-made method, but to God. 
Much has been said • • • about the difference between 
natural and Revealed Religion and natural and revealed 
knowledge. What is revealed by God is Truth. The Church 
is sure what has and what has not been revealed by God: 
"Christ established a Church which could do us this 
essential service ••• For most of us, exploration will 
be the only effort to understand as much as is thus 
certain ••• For the great theologians, exploration 
means ••. logic with superb power; but they ••• know 
that nothing can be known as infallibly certain till The 
Church has spoken: the mind of man is not sufficient.n25 
So-called objective, scientific reasoning is finite and is 
less valid than Revealed Truth. Revealed Truth is defined by 
the Church. 
G. THE BASIS FOR MORALITY 
The cause of the world and its resulting societies is 
God; every material thing is dependent directly upon God. 
Horality is the basis for conduct in society according to the 
New Law which was ordained of God through the presence of 
Christ; the Old Law was insufficient to enable man to prepare 
to meet God. Man's last end is to aspire to God.26 
Since God is the creator of the world and since He is 
the repository for all virtue (which with the New La't\f is the 
24. Ibid., p. 265. 
25. Ibid., p. 89. 
26. T. E. Flynn, "The Supernatural Virtues, (ch. XVIII, pp. 
622-658) in The Teaching of the Catholic Church, Vol. I, 
George Smith, editor, p. 645 ff. 
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foundation for morality), the source of morality is God. He 
is the structure for the moral universe. 
H. RELIGIOUS MOTIVATION AS A FORCE IN PERSONALITY 
To illume our mind and to strengthen our will God is 
continually giving us Actual Grace, impulses of the 
divine energy which if the soul responds to them will 
move the intellect and will in tne t'lay they should go. 
The Gifts of the Holy Ghost ••• respond ••• readily 
and fruitfully to these Actual Graces toJhen God gives 
them.27 
These Gifts of the Holy Ghost help perfect the intellect 
(wisdom, understanding, knowledge and counsel). 11 The three 
gifts by which the will responds to the ••• Spirit of God 
are Fortitude, Piety and Fear of the Lora..n28 In many ways, 
God helps man to do His will. God created man with a purpose 
and 11 That purpose is, that man should become their true 
selves, as he (God) sees and intends them, and thereby gives 
him glory, and be happy.n29 
In this manner, man cannot conceive of any motivation 
without the thought of God. Man's creation was that he might 
give God glory and inasmuch as man's creation was purposeful 
it is man's responsibility to fit his life into the structure 
of this purpose as much as is possible. This means, 1tJ"ithin 
this context, that he must pattern his life according to the 
27. Sheed, Q£• cit., p. 367. 
28. Ibid., p. 363. 
29. C.C. Martindale , 11 1-1:an a.nd His Destiny," (ch. IX pp. 
286-319) in The 'l'eaching of the Catholic Church, Vol. I, 
George Smith, editor, p. 318. 
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laws of God; it follows, too, that l'lith this motivation, 
man should employ all aids that God has given him. Gifts of 
the Holy Ghost are in themselves both religious motivation 
and aids to man's prime motivation in life, to pattern his 
life according to God's will. 
Religious motivation is the highest, and for the 
religious person the only, motivation possible for man. 
I. COMMUNION 
The service of communion or the Eucharist is one of 
the sacraments of the Roman Catholic Church; one of the means 
that the Church has to give sanctifying grace to men. 
We have seen that we cannot have life in us unless we 
eat the flesh of the Son of Man and drink His blood: and 
we have seen how this could be, for at the Last Supper 
he changed bread into His body and wine into His blood 
and gave them to the Apostles, at the same time giving 
the Apostles the CO$mand and therefore the power, to do 
likewise for us.30 
Again, 
But all life must be fed by food like in nature to 
itself. Our bodily life is fed by bodies, of animal and 
vegetable. Our mental life is fed by minds, the minds 
of those who instruct us. But this new life of sancti-
fying grace is Christ Himself living in us: the only food 
that could feed a life which is Christ must itself be 
Christ. And what we receive in the Eucharist is Christ. 
Thus Our Lord can say: 11 He who eats my flesh, and drinks 
my blood, lives continually in me and I in him •.• So 
he who eats me will live, in his turn, because of me." 
(John 6:57-58).31 
The service of the Eucharist is a symbolic one but it is also 
30. Sheed, ££• cit., p. 250. 
31. Ibid., p. 283. 
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one in which the participants actually incorporate the body 
of Jesus. In this miraculous way they receive of His 
strength. 
The Eucharist is a Sacrament in which, by marvelous 
conversion of the whole substance of bread into the Body 
of Jesus Christ and that of wine into His Precious Blood, 
are contained truly, really, and substantially the Body, 
the Blood, the Soul and Divinity of the same Lord Jesus 
Christ, under the appearance of bread and wine as our 
spiritual food.32 
J. SUMMARY 
Before considering the direct reply by Roman Catholic 
writers to Sigmund Freud this study presents the Roman 
Catholic doctrine on related topics which delimit the areas 
of investigation and methods of investigation by Roman 
Catholics. 
The Roman Catholic structure of belief is based on the 
belief in God as a Personal Being, intelligent and self-sub-
sisting. All knowledge that man can discover is simply the 
discovery of God 1 s knowledge, for all knowledge is of God; the 
Roman Catholic doctrine states dogmatically (positively) that 
God has revealed himself and his laws to mankind through the 
Old Testament, Jesus Christ, the New Testament and the Roman 
Catholic Church. All revelation, direct and indirect is to 
be interpreted and understood only by the Roman Catholic 
32. Clement Crock, Discourses Qn Grace and the Sacraments, 
New York: Joseph F. \'lagner, Inc., 1940, p. 59. 
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Church, for this is the creation of God through Jesus Christ 
by direct and special revelation. In this way, religion, 
God, religious motivation and religion experience are all 
manifestations of a supernatural Being who is infinite and 
eternal. This is stated as Truth, and anything that states 
differently is false. 
The Roman Catholic concept of man is that he is mortal 
and through original sin has a corrupt nature. Because of 
this corrupt nature, he is in need of the grace of God for 
salvation or else he will be damned for eternity; this grace 
is available to mankind through the Roman Catholic Church 
which is the dispenser of divine grace in this world. Man 
approaches God and his forgiveness through Jesus Christ and 
his Church; this includes the sacraments and all other 
benefits available through the Roman Catholic Church. 
CHAPTER VII 
THE ROMAN CATHOLIC REPLY 
This section on the Roman Catholic reply presents the 
specific answer to Freud and his teaching. It must be 
remembered that all responses by Roman Catholics are within 
the structure of the above mentioned doctrine. This doctrine 
is not always official dogma which must be believed, but it is 
composed of statements which are not contrary to the teachings 
of the Roman Catholic Church. Divine revelations, interpreted 
through the Church, must be accepted on faith by the faithful.l 
These replies to Freud are those of Roman Catholic spokesmen 
in the United States of America and come from the twentieth 
century. 
As previously mentioned the quality and fervor of the 
replies to Freud vary, for within the doctrinal structure 
there is still room for disagreement on the subject of Freud. 
The Church has not taken an official stand on Freudianism. 
The Roman Catholic reply may be divided into three 
general categories: those who criticize Freud's Weltans-
chauung (view of life, ba~ic assumptions), those who criticize 
his methods and those who criticize his content. Many of the 
criticisms overlap among the three categories but they will 
be considered in this general order. 
1. George Smith, 11 Faith and Revealed Truth," (ch. I, pp. 
1-37) in The Teaching of the Catholic Church, Vol. I, 
George Smith, editor, p. 27 ff. 
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A. CRITICISM OF FREUD'S WELTANSCHAUUNG 
Roman Catholic doctrine states that there are two ways 
of discovering knowledge. One of these is Natural Reason 
(which in general is called reason) and the other is Divine 
Revelation. In effect, both of these are related for Natural 
Reason is simply the unfolding of God's knowledge but through 
man's ·mind rather than direct Revelation. 
Freud denied that there is any such thing as revelation. 
He believed that all true and worthwhile knowledge could be 
discovered by an objective search for scientific truth. He 
did not (like Descartes) go so far as to deny the existence 
of everything but his consciousness yet Freud asserted that 
unless the truth could be discovered and verified by his type 
of objective scientific search, it was not truth but error. 
In his article on 11 Freudians and Catholics" H. McNeill 
st ated that science is partisan. Science is atomistic in 
that it attacks the study of the truth from too low a level 
and thus often presents a distorted picture, for the whole is 
not always equal tb or the same as the sum of its parts. 
McNeill agreed that in the light of some of Freud's discoveries 
man needs education and re-education; but, in order to 
accomplish this, a whole Weltanschauung, rather than a partisan 
and atomistic one, such as is exhibited by Freud, is needed.2 
2. H. McNeill, "Freudians and Catholics", Commonweal, 46: 
350-353, July 25, 1947. 
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T. P. Neill stated that one of the main reasons for 
Freud's success was that he had a 11 fixed idea". Freud decided 
to investigate a limited field of psychological phenomena, i.e. 
abnormal (neurotic) psychological manifestations in men and 
women. vlhen Freud came upon the sexual etiology of some of 
his early neurotic patients, this 11 fixed idea11 of Freud became 
even more narrow and rigid. This point of view of viewing all 
men from the abnormal not only narrowed considerably the ob-
servational field but, as previously suggested, was atomistic 
and partisan as a scientific approach. The Weltanschauung 
on such a basis, said Neill, is not sufficiently cosmopolitan. 
After a few years passed and Freud began to outline his 
approach, "Freud came to have a closed mind."3 With a closed 
mind, Freud's Weltanschauung would be inadequate. 
Another criticism of Freud's Weltanschauung was that 
Freud tried to philosophize while at the same time insisting 
that he was not doing so. 
The case for the Freudian idea is further weakened 
when we remember, that although Freud set out to create 
a philosophy, he was by self admission, no philosopher .• 
One therefore has a right to be suspicious of Freudianism 
--which is primarily a philosophy of man • • • No one can 
prove his point by assuming the truth and using this 
assumption to interpret all the evidence used to support 
it.4 
In many places Freud stated that he was not philosophizing 
but speaking of facts. The Roman Catholic criticism insists 
3. T. P. Neill, "Freud and the Modern Mind," The Catholic 
World, 165: 11-17, April 1947, p. 11. 
4. Ibid., pp. 16-17. 
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that Freud did philosophize and that much of his content was 
based on this rather than scientific investigation and proof. 
This will be discussed more fully under the methods used by 
Freud.5 
The biological orientation and determinism of Freud and 
the resulting point of view towards all of life brought much 
criticism from Roman Catholic men. Freud, through his medical 
studies sought to explain the phenomena he discovered in terms 
of physiological determinism. This determinism based largely 
on the pleasure principle slanted his approach and his 
'i'lel tanschauung. 
Catholic theology as well as scholastic philosophy 
teaches that love is the basic driving force in man. 
Man is driven by a great number of impulses, drives, 
instincts, and strivings, but there is one common element 
in them all. Whatever the human mind is aiming at, it 
is, in the last analysis, seeking something that will 
fully satisfy it. And this something is the infinite 
good, God.6 
This statement, meant to supply the Roman Catholic position in 
regard to Freud 1 s biological orientation contradicts the 
pleasure principle of Freud. The Roman Catholic view strongly 
criticizes the hedonism that is implicit in such a principle. 
But in the .Freudian system, all psychic activity, 
whether it be the unconscious urges of the Id, the un-
conscious repressings of the Super-Ego, or the conscious 
activity of the Ego, is determined; it is not free. By 
far the vast majority of our psychic acts are unconscious, 
and these unconscious activities determine our conscious 
5. Ibid., particularly pp. 11, 12. 
6. Vandervelt and Odenwa1d, QQ• cit., p. 147. 
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life. 7 
In another section of the same book, Ford said, "The meta-
physics 1of Freud, his philosophical conception of man 1 s 
nature, is materialistic and deterministic. 11 8 Thus, Freud's 
point of view by way of his biological orientation is rejected 
by the Roman Catholic writers. 
Rudolf Allers also criticized Freud by stating that his 
philosophy was materialistic.9 Allers is a Roman Catholic 
psychiatrist who studied briefly under Freud as well as with 
other Freudian analysts. In discussing the materialism of 
Freud he made special reference to the principles Freud 
employe~ in determining his investigations. 
Allers believed that according to Freud the only 
scientific approach to psychological questions concerning human 
character and behavior as well as all phenomena dependent on 
mental factors (such as art, religion, culture in general) is 
to put the genetic or developmental point of view into the 
foreground. Following acceptance of this principle, Freud 
believed that every apparently complex and uniform mental 
phenomena consisted of simple elements. The genetic approach 
in this case means the discovery of the simpler elements, 
eventually in isolation, which exist in a simple manner, in 
isolatijon in the more primitive stages of psychic development. 
I 
7. John C. Ford, Depth Psychology, Mora~ity and Alcoholism, 
Weston, Mass.: Weston College Press, 1951, p. 18. 
8. Ibid., p. 4. 
9. Allers, ££• cit., pp. 91-92. 
The methodological principles, then, by which it is 
necessary to study mental phenomena and the principles of 
social and cultural life are thus the same as the method-
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ological principles underlying the study of biology. This was 
Aller 1 s understanding of Freud 1 s scientific approach ~,rhich 
Allers believed led to materialism. In turn, this materialism 
leads to determinism and in some cases relativism. 
Along with the determinism, Freud's Weltanschauung was 
considered anti-intellectual. 
Moreover, men were in revolt against the apparently 
discredited vie stern rational tradition -- as the success 
of Schopenhauer and Nietzsche showed-- and Freud's 
doctrine was essentially anti-intellectual.lO 
B. CRITICISM OF FREUD'S METHOD 
One of the most consistent criticisms of Freud by the 
Roman Catholic authors is the way in which he used the in-
ductive method. Barnhardt stated that 11 A penchant for 
generalization and exaggeration is to be listed among the 
cardinal sins of Freud~ll The criticism in this respect was 
that Freud did not produce enough clinical evidence to sub-
stantiate his conclusions. Freud's method of psychoanalysis 
was long and intricate; he could not treat many patients at 
one time yet many of his theories were determined by 
10. Neill, QQ• cit., p. 11. 
11. H. Barnhard-:r;-11 Freud 1 s Psychoanalytic Theory, 11 Franciscan 
Educational Conference Report, 1931, 78-104. p. 98. 
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experiences early in his practise when his actual experience 
with neurotics must have been limited. In this connection, 
Neill stated, 
Such a method of procedure is not scie·ntific, but it 
does enable one to reach a host of conclusions by jumping 
to them.l2 
In discussing the generalizations of Freud, Neill differ-
entiated among Freud 1 s theories. 
The therapeutic method introduced by Freud has much 
good in it; on the other hand ••• the theory ••• is 
in general an accumulation of absolute dicta unwarranted 
by the meager evidence upon which they are based. The 
earlier theory (before 1913) is sounder than the later.l3 
Freud 1 s theories were not based on large numbers of case 
studies as is usual with other sciences (medicine, physics, 
etc.) but rather were based on the results of a relatively few 
patients. The critics willingly admit that Freud added a new 
method to science with psychoanalysis and the couch but insist 
that his theories in general were based on too few cases and 
that his use of the inductive method was not always valid. It 
is not maintained that these concepts (libido, Oedipus complex, 
etc.) never play a part in the origin or development of mental 
disorders, but rather that they need not always be present. 
Another criticism of Freud 1 s methods of determining his 
theories was that Freud 1 s patients were essentially neurotic 
or abnormal patients. Is it possible, the Roman critics 
12. Neill, 2£· cit., pp. 11-12. 
13. Ibid., p. 15. 
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asked, to go from abnormal to normal at will in theorizing? 
Are the two identical? 
It is evident, then, that Freud has taken some patho-
logical findings and has raised them into a theory to 
cover the normal life of childhood. His inspiration came 
from the confidences received from hysterical patients.l4 
Ford, in discussing the same problem said that all but the 
most slavish admirers of Freud point out that he made un-
warranted generalizations. Using a minimal basis of factual 
observation (usually of mental patients) he made a maximum of 
generalized theoretical interpretations. He stated that 
Freud did not tell the number of cases on which he based his 
theoretical conclusions nor did he state the conditions that 
controlled the experiments. 
He merely states: 11 In my experience ••• 11 thus and 
thus and thus. This is a basic and glaring defect in 
scientific method.l5 
Donceel admitted that Freud was endowed with a keen 
psychological insight and that his 11 piercing mind11 could and 
did unravel problems which had resisted all previous attempts 
at exploration. Admiration yields to dismay when Freud 
generalized his conclusions from one or a few unusual cases 
and then proclaimed that what he had discovered in these few 
instances existed always and in all instances.l6 In addition 
to generalizing, Freud was accused of exaggerating by Roman 
14. Barnhardt, QQ• cit., pp. 99-100. 
15. Ford, QQ• cit., pp. 21-22. 
16. J. Donceel:--rr-second Thoughts on Freud, 11 Thought, 24: 
66-84, September, 1949, p. 67. 
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Catholic spokesmen. 
A third criticism of Freud 1 s method is that all analysts 
do not arrive at the same conclusions with Freud. When they 
do independent work many times the findings of other analysts 
disagree with Freud 1 s conclusions. Neill stated that Freud 
refused to correlate his findings with those of the other 
analysts and as a result could not pretend that his conclusions 
were scientific. He said that this greatly weakened the case 
for Freudianism.l7 This criticism is obvious from even a 
cursory glance at psychoanalysis today or at Freud's tribu-
lations while still alive with deviants (Adler, Jung, etc.). 
Some psychoanalysts have found radically different results 
from Freud. 
Many Catholic practicioners claim that their analytical 
treatment has been instrumental in bringing people back 
to the Church.l8 
Freud 1 s theories were criticized not only because they 
were based on a minimum of case studies but also because 
although he compared psychoanalysis with other sciences he did 
not himself present material that would stand up under the 
tests applied to these other sciences. 
He ••• makes enough dogmatic assumptions on each 
page to keep a corps of experimental psychologists busy 
for years trying to prove them.l9 
Another criticism of Freud 1 s approach and methods was 
17. Neill, ~· cit., p. 17. 
18. Vandervelt and Odenwald, ~· cit., p. 157. 
19. Neill, ~· cit., p. 15. 
that he tried to explain higher functions by reducing them 
to a physiological basis. This reflected his anti-intel-
lectual bias as well as his biological orientation and his 
material determinism. 
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Freud saw that psychic phenomena could not be explained 
by anatomical or physiological causes; he did not see 
that man's higher functions could not be explained by 
his drives and instincts •.• For him there is no es-
sential difference between animal and man, and his theory 
of sublimation explains away the spiritual aspects of 
man 1 s nature. 20 
A criticism directed at Freud by many others also 
caused much adverse criticism from Roman Catholic spokesmen, 
i.e. the fact that Freud (and his followers) endeavored to 
explain away disagreements with his theories by attributing 
this disagreement to resistance. It seemed to his critics 
that this was a blind defense in that under such conditions 
honest and legitimate criticism could never be accepted. In 
effect, it avowed the infallibility of Freud's thinking and 
allowed for no criticism; since criticism of his theories was 
caused not by valid disagreements but by resistance in the 
opponent caused by internal guilt feelings, Freud need not 
listen to his detractors. 
Disagreement with his verdict is nicely taken care of 
by the Freudian theory of 11 resistance: 11 ••• like Marx's 
dialectic, Freudianism is clothed in an impenetrable 
armor which no argument can pierce.21 
20. Donceel, Q£· cit., p. 67. 
21. Neill, ££• cit., p. 16. 
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C. FREUD'S EMPHASIS ON SEX 
Of all of Freud's theories, the one most frequently 
criticized by Roman Catholic writers is probably that dealing 
with sex. The Roman Catholic theory of sex is that it is one 
of man's appetites and instincts but simply one end of only a 
limited influence on personality. The Roman Catholic thinkers 
felt a great deal of concern in finding a man who claimed 
that sex was the cause of nearly all neuroses and who said 
that coupled with aggression, sex was the underlying force 
for all behavior in man. In Psychiatry and Catholi cism the 
authors state that the attitude of the Roman Catholic Church 
is clear: sex plays an important role in man's life but it is 
not the only, and not even the main, driving force. 11 The 
Catholics • • • prefer following the Master of Nazareth to 
the Master of Vienna.n22 The statement from this book that 
love is the basic driving force in man has already been 
mentioned. The virtual effect of this is to deny categorically 
the sexual theory of Freud. Donceel, when discussing Freud's 
concept of sex, felt that here, perhaps more than anywhere 
else, Freud had indulged in his tendency to generalize from in-
sufficient evidence. He felt that much of Freud's theories 
about the psycho-sexual development is 11 plain nonsense.n23 
The report of the Franciscan Educational Conference 
22. Vandervelt and Odenwald, QQ· cit., pp. 146-147. 
23. Donceel, QQ• cit., p. 77. 
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(1931) questioned Freud's statements concerning the sexual 
etiology of the neuroses. They said that there was never so 
little sexual repression as today {1931) yet there were 
never more psychoneurotic conditions extant in society. The 
feeling of the conference was that this seriously weakened 
Freud's basis for explaining neuroses; in addition to this, 
the educators at this conference refused to accept Freud's 
theories of sex concerning the sex life of the child. 
Children have their own psychic life entirely different from 
adults and it does not follow that one can interpret the 
happenings in the child's life from the same standard of adult 
psychic life. The conference questioned whether it is valid 
to use free association, discover childhood psychic experi-
ences which have been repressed and then to identify the sex 
life and motivation of the adult with that of the child.24 
Roman Catholic spokesmen were also critical of Freud's 
sexual theories because he used these theories to explain 
God.25 This is integrally related to the preceding discussion 
on the methods of Freud, particularly induction to a general-
ization from one or a few cases. It is, of _course, through 
such use of his sex theories (incest taboo, Oedipus complex, 
libido) that Freud felt able to attack the concept of God as 
a self-subsisting Personal Being. 
24. Barnhardt, gg. cit., p. 98 ff. 
25. Fulton J. Sheen, Peace of Soul, New York: vfuittlesey 
House, 1949, p. 169 ff. 
Some of Freud's critics among the Roman Catholics 
specifically rejected Freud's implication that ascetism is 
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a 11 negation 11 , 11 denial of life", and "destruction of na.ture.n26 
This was perhaps in particular connection with Freud's oft-
repeated statement that he had never met a neurotic with a 
normal sex life. These critics stated that Christian 
asceticism is an affirmation of life and that chastity is 
not a negative virtue of repression but decidedly constructive. 
Christian chastity is a. fashioning of life into a consistent 
and harmonious whole; it is Freudianism that is analytical 
and disintegrating rather than Christian ascetisism. 
These references are to Freud's hypothesis that a 
11 normal 11 (heterosexual) sex life is necessary for a "normal" 
personality, one free from crippling neuroses • . In one section 
of the Franciscan Educational Report (no reference was given) 
Freud was quoted as saying in 1931 that he had even yet to 
find a neurotic with a normal sex life. The reply to this 
was that this did not necessarily mean that everyone without 
a heterosexual sex life was neurotic, a criticism of Freud's 
method of discovering truth. 
In his book Psychiatry ~ Asceticism, Duffey stated 
that he had reverence and respect for the science of psychiatry 
(inclusive here of psychoanalysis) and its findings when they 
~ true. If it is true, he said, then it comes from God who 
26. Barnhardt, Q2· cit., p. 98 ff. 
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is the author of all truth; however, the science of the 
saints is even more exact and exacting than psychiatry. He 
protested against the teaching that the loftiest and noblest 
religious ideas are nothing but sex symbols. 
Freud, the father of the dominant school of psychiatry, 
was so blind and narrow-minded as not to comprehend that 
others, being so like himself and his patients by nature 
could be so different by grace. Those who follow him •• 
do not experience, they do not believe, the power of 
God's grace and its potent influence in shaping the lives 
of men ••• Because they have no personal experience of 
it, they will not believe that a man can live a super-
natural life. Because they know it not, they admit it 
not.27 
Christian asceticism, contradicting Freud, teaches man how to 
digest his emotions and how to put a check on his instinctive 
urges. In this manner, he is taught hol'T to have a deep and 
abiding peace of soul. 
All Roman Catholic critics were not so severe in their 
judgment of Freud's sexual theories. 
Catholics may avow that perhaps Freud did not ex-
aggerate the influence of the reproductive instinct • 
I t might well be that in the last analysis Catholics 
make a larger estimate of the power of sex than does 
Freud.28 
McNeill was referring to Catholic support of asceticism in or 
out of cloister, which shows that the Roman Catholic Church 
has long emphasized and understood the inherent power of the 
sexual drive in man. 
27. F. D. Duffey, Psychiatry and Asceticism, St. Louis, Mo.: 
B. Herder Book Co., 1950, pp. 123-124. 
28. McNeill, .QJ2.· cit., p. 353. 
172 
D. INTELLIGENCE AND FREE WILL 
To Roman Catholic doctrine, free will (which pre-
supposes intelligence on the part of the person) is very 
important. If it were not for free will, the Church would 
not be as necessary for salvation, and the determinism for 
which they strongly criticize Freud would be the rule in 
human life. Consequently, when Freud denied or modified in-
telligence and free will through his concept of id, libido 
and instincts, the Roman Catholic spokesmen disagreed. 
That is what Donceel referred to when he said that 
Freud refused to see that man 1 s higher functions could not be 
explained by his drives and instincts. Man, according to 
Roman Catholic doctrine is a rational animal and his ain-
mality may be subjugated to his rationality at man 1 s will. 
The Roman Catholic men held that by reducing intelligence and 
will to the end products of the clash of instincts and the ego 
and super-ego was 11 a denial of free will and responsibility, 
of sin and moral guilt.u29 Donceel said that this is one of 
the fundamental errors of Freudianism. According to Neill, 
Freudian theory presents man as an essentially irrational 
creature powered by instinctive energy alone. That which we 
call intelligence appears only in censoring these charges of 
energy by which all things are accomplished and under such 
29. Donceel, ~· cit., p. 68. 
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circumstances, free will is an illusion, for all human 
decisions are determined by the conflict between the id and 
ego.30 
Zilboorg in his biography of Freud stated that he 
believed Freud would accept Man as the object of study for 
psychoanalysis. Roman Catholic doctrine is also devoted to 
the study of man, but man in relation to God as well as his 
animality. In seeking God, man must have free will, intelli-
gence and responsibility or else redemption, salvation and 
the whole Roman Catholic and Christian system is in error. 
If Freud's biological determinism is true, then these concepts 
are but hollow words, for man would have no responsibility for 
his acts or freedom to choose. 11 We can see that his 
conclusions are strained • Either Freudianism is wrong, or 
the Christian tradition is absurd.n31 
Freud placed a great deal of empha.sis on the un-
conscious. It is because of unconscious motivation that Freud 
questioned man's free will and thus responsibility for his 
actions. In discussing Freud's thought, Ford said that our 
problem is whether with the discoveries of psychoanalysis as 
to unconscious motivation in normal persons, we are forced to 
conclude that the subjective responsibility is destroyed or 
notably impaired.32 For a Roman Catholic must be convinced 
30. Neill, QQ· cit., pp. 13-14. 
31. Ibid., p. 16. 
32. Ford, QQ• cit., p. 10. 
174 
that man is free sufficiently in his acts to warrant the 
praise or blame of God, that serious responsibility for the 
normal person must be admitted and recognized in a large 
number of his acts. 
Dynamic psychiatry (psychoanalysis) even raises diffi-
culties about the responsibilities of the normal individual 
let alone the neurotic. The psychiatrist can become so im-
pressed by the influence of unconscious motivation that he 
may suspect the existence of such influence in every human 
act, even so far as questioning the 11 full responsibility" as 
required by the moralists of the Roman Catholic Church. Even 
the Roman Catholic psychiatrist, who holds to the theoretical 
doctrine of free will may find himself inclined towards the 
conclusion that we have the power of free will but in any 
concrete situation we cannot be sure of the measure of 
responsibility. 
If this conclusion merely meant that in no concrete 
case could we be sure that our responsibility is perfect 
(i.e. 100%), I would not label it pernicious. It might 
even be true; I cannot even affirm or deny that. But it 
seems to me that in many cases it does not have this 
limited meaning; it means that the normal man in his 
apparently free acts is probably too much influenced by 
unconscious motivation that he cannot be certain of that 
degree of freedom which is required for a mortal sin. 
That conclusion is pernicious • • • I believe that the 
problem I have just outlined is the most serious one that 
controls the Catholic student of dynamic psychiatry.33 
Other Roman Catholic critics feel the same way about this 
33. G. Kelly, "Notes on Current 1-.ioral Theology," Theological 
Studies, 10:84-87, March, 1949, pp. 84-85. 
problem of unconscious motivation and its relation to in-
telligence and free will. Many of the other theories of 
Freud may be adapted, but this one creates a conflict that 
attacks the basic structure of the entire Roman Catholic 
doctrine. 
E. THE FEELING OF GUILT 
175 
In order to feel sinful and require the grace of God, 
in order for man to desire to seek salvation, he must feel a 
sense of guilt. This is brought about by the realization 
that he has done wrong according to God's law; this is termed 
conscience by Roman Catholic doctrine or the super-ego and 
ego-ideal by Freud. In Freud, however, the censor (super-
ego) is developed within the person from racial memories and 
an identification with the code of society, parents and parent 
surrogates. The super-ego itself develops from the id which 
is the reservoir of all physiological drives. 
In Roman Catholic doctrine, the conscience, which is 
the repository of moral law within the individual, is formed 
on the laws of God from which all moral law comes. Thus it 
is not simply identification with society and parents but an 
identification with God's will to the Roman Catholic 
thinkers; this also casts suspicion on Freud's physiological, 
deterministic origin of the conscience. If affirms man's free 
will and wilful disobedience to God which in turn is evaluated 
within man by his conscience. 
It follows that the psychoanalysts explain human 
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conscience as a result of instinctive and of social 
influences, as coming from below and outside. And it is 
immediately evident that this kind of conscience is by 
no means the conscience of Christian philosophy ••• 
At t he age of 25 ••• the action is the same, (as in 
childhood) but the motive has changed radically.34 
In this manner the development of the super-ego as conscience 
and morality is rejected as is Freud's pleasure principle. 
The psychoanalytic theories do not offer the full 
explanation of t he feelings of guilt. In some cases, the 
state of guilt exists '\'Tithout a feeling of guilt; that is the 
symptom of a serious moral disease. In other cases, the indi-
vidual has a feeling of guilt without a. real state of guilt 
(such as in a neurotic). It is to this last case alone that 
some of the psychoanalytic theories of guilt may apply.35 
F. INSTINCTS AND SUBLIMATION 
Both Freud and Roman Catholic doctrine admit of instincts 
which are essentially physical drives or impulses within man. 
It is the use to which these instinctual theories are put that 
causes cleavage between the two points of view. For Freud, 
since there was no essential difference between animal and man, 
the instincts were the only and fundamental bases of motivation 
for man. Through his genetic approach which enabled him to 
reduce all complex acts to their simplestessentials, he was 
able to state that so-called higher motivations were really 
34. Donceel, £2• cit., pp. 81-82. 
35. Ibid., p. 83. 
manifestations of the instinctual or id drives. These he 
reduced even further to two main drives, that of sex and 
aggression. It was through the phenomenon of sublimation 
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that these physical drives were transmuted, as it were, to 
higher motivation. He could thus explain. the highest moti-
vation, including religion, on the basis of unconscious sub-
limation of instincts. This procedure brought the statement 
from Donceel that Freud's theory of sublimation explained away 
the spiritual aspects of man's nature.36 Freud believed that 
it did. 
Vandervelt believed that neurotic disorders may often 
be found in the conflict between repressing forces and in-
stinctual drives; also, there is little difference between 
Aquinas notion of the passions and Freud's idea of instincts. 
Both St. Paul and St. Aquinas indicate the ambivalence of man 
towards his sensual and rational natures, but many people 
believe that Freud's concepts are too 11 vague, hy-pothetical or 
metaphysical" l<Ti thout the necessary prerequisites for the 
hypothetical and metaphysical. In this manner, Vanderveld 
denied the validity of Freud's conclusions, which were derived 
from his instinctual theories, similar though the instinct 
theories may be to those of Thomas Aquinas. Freud's attempts 
to account for all of man's spiritual qualities through 
instincts and sublimations were based on insufficient 
178 
evidence. 37 
G. FREUD 1 S VIEW OF RELIGION 
In The Future of An Illusion Freud presented psycho-
analysis as a substitute for religion but Roman Catholics 
cannot accept this. 11 Psychiatry is no substitute for religion, 
despite the attempts of some •new religionists.ttl38 To the 
Roman Catholic, the Christian religion is supernaturally 
revealed. As such, it is incompatible with psychoanalysis. 
This view has been covered in the section on Roman Catholic 
doctrine. The Roman Catholic spokesman begins his investi-
gation with certain prerequisites of belief, among which, the 
belief in revelation is paramount; when Roman Catholicism and 
Freud conflict, for the Roman Catholic there is no choice but 
the Church's affirmed stand. 
He was not content merely to throw light (on art, 
religion, culture), to offer only partial explanations; 
he insisted his word was not only the last word on all 
these things, but the whole word. Instead of using 
psychoanalysis for man 1 s welfare and enlightenment, Freud 
abused men for the prosperity of psychoanalysis.39 
This was one of the strongest criticisms of Freud's view of 
religion. The Roman Catholic spokesmen disagreed with Freud 
largely because when it came to religion and Freud's statements 
about religion, there could be no compromise according to Freud. 
37. Vandervelt and Odenwald, £Q• cit., p. 152 ff. 
38. Ibid., p. 197. 
39. Neill, Q2• cit., p. 15. 
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Roman Catholics could not accept this. 
HcNeill felt that religion may be used as a prevent-
ative against mental illness. In Psychiatry and Catholicism 
it was stated that 11 Sincere religious convictions are a power-
ful therapeutic aid to the preservation of mental health, n40 
but they do not present an infallible panacea. If, however, 
the individual makes an honest and sincere attempt to regulate 
his conduct according to his belief, religious convictions may 
have value for mental health. Vandervelt and Odenwald also 
feel that religion is not a substitute for psychoanalysis but 
may provide a better plan of life which in turn will help as 
a preventative in case of mental illness. In this way, 
religion can help psychiatry. 
H. PHILOSOPHY AND THERAPY 
Freud 1 s philosophy has already been discussed and Roman 
Catholics believe that his philosophy of life, or 
Weltanschauung, must be rejected. Some believe, however, that 
his therapy has much to offer and although they reject hie 
philosophy, they will accept his methods of therapy. 
In his article on Freud, Donceel stated that there are 
quite a number of notions in psychoanalysis which, 11 If well 
understood, can be easily integrated into a Christian 
40. Vandervelt and Odenwald, Q£• cit., p. 197. 
conception of man. n41 
Free association is a method, not a doctrine. 
Provided a method is not immoral, the only question is 
whether it works. The facts seem to demonstrate that, 
in some cases at least, the method of free association 
works.42 
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On the other hand, the Franciscan Educational Conference 
Report was even more limiting about free association. They 
felt that we cannot use free association to uncover acts and 
thoughts of childhood and then reinterpret them in the light 
of adult experience and thought. Donceel added at the close 
of his article that it must be emphasized that there are 
valuable elements in psychoanalysis but that in general they 
are connected with errors, exaggerations and distortions. 
The system as a whole must be rejected but as it is repre-
sented today by some of Freud's successors or disciples it 
becomes more acceptable. 
Lifted out of this materialistic context, pruned of 
their exaggerations, quite a number of the Freudian dis-
coveries can be reinterpreted in a sense which fits them 
neatly into a Christian conception of man.43 
Barnhardt said that within proper limits, psychoanalysis has 
real value, particularly in disclosing the connection of 
mental phenomena which would otherwise remain mysterious and 
unknown.44 
Neill has already been quoted as believing that Freud's 
41. Donceel, QQ• cit., p. 68. 
42. Ibid., p. 70. 
43. Ibid., pp. 83-84. 
44. Barnhardt, QQ• cit., p. 102. 
181 
therapeutic method had much value in it but that the theory 
in general was derived from data based on meager evidence. 
Many others felt that there was much to be valued in the 
practical therapy but not in his theory. The authors of 
Psychiatry and Catholicism state that the philosophical and 
theological assumptions of Freud are at direct variance with 
Roma~ Catholic doctrine. But, these authors say, that since 
Freudian psychoanalysis started as a method to cure mentally 
ill people and that his Weltanschauung was developed later, 
the method can be distinguished from the theory. They feel, 
therefore, that a well-trained Roman Catholic psychiatrist 
can use the psychoanalytic method.45 
On the other hand, Rudolf Allers believes that the 
Freudian method and theory are so intertwined that one cannot 
be employed without leaning heavily on the other; thus, they 
cannot be divorced sufficiently to allow the use of the 
psychoanalytic method by an analyst who subscribes to Roman 
Catholic doctrine. 
Theory and practise are so closely bound together in 
psychoanalysis as to be truly insepa~able. One cannot 
accept the one without the other. Whoever desires to make 
use of the method cannot help adopting the philosophy.46 
Inasmuch as there has been no official pronouncement by the 
Church, these differences are permissible. They are simply a 
matter of judgment. There are others who support Aller's 
45. Vandervelt and Odenwald, Q£· cit., p. 155 ff. 
46. Allers, QQ· cit., p. vi. 
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stand but the concensus of opinion seems to be that Freud's 
method and theory can be separated and his methods of therapy, 
with stringent reservations, may be used by Roman Catholics. 
I. EVALUATION OF FREUD'S PSYCHOANALYSIS 
In evaluating Freud's psychoanalysis there obviously 
is no conformity. There are however, some over-all evalu-
ations of Freud from the Roman Catholic views which follow. 
Many of Freud's concepts, hypotheses and theories are 
inextricably bound with his materialistic and hedonistic 
philosophy and for that reason, they are unacceptable to the 
Roman Catholic theologian and therapist alike. Theories, 
like those which deny the free will or the moral law must be 
repudiated completely by the Roman Catholic. Others, such as 
libido, the Oedipus complex and the death instinct do occur 
in patients and do play a role in the origin or development 
of some mental disorders; it is, however, a gross exaggeration 
to generalize with these concepts as if they express the basic 
nature of man. There can be no doubt that pyschoanalysis has 
had considerable success in helping the mentally sick but the 
philosophical and theological assumptions are contrary to Roman 
Catholic doctrine and must be rejected.47 
Orthodox Freudianism is atheistic and there is no real 
difference between the Darwinian fundamentalists and Freudian 
47. Vandervelt and Odenwald, QQ. cit., p. 149 
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psychoanalysts inasmuch as they both claim an interpretation 
of man that is materialistic and which completely disregards 
the soul or spiritual side of man.48 On the other hand, 
psychoanalysis is not dangerous to the religious faith when 
in the hands of a psychiatrist who is solidly grounded in 
Christian (Roman Catholic) philosophy. 
Ford evaluated Freudianism as a controversial theory 
which in many cases does not demand acceptance because of the 
insufficiency of its factual material. He recognizes that 
psychoanalysis has thrown light on the unconscious of man and 
admits that free decisions are partly the r esult of many un-
conscious influences. Freud's psychology must, however, be 
approached with caution for it is pervaded by materialism and 
determinism. Even Freud's admirers state that he had a blind 
spot where spiritual values are concerned and that his genuis 
lay in the exploration of those parts of man's nature which he 
shares with the brute animals.49 
Donceel evaluated the total view of psychoanalysis by 
stating that his work was liable to three fundamental errors, 
i.e. that Freud condemned religion as a mere obsession, he 
denied free will, and he denied man's responsibility in 
referring to his sin and moral guilt. Freud failed to see 
that deep in the animality of man is rooted a living, spiritual 
48. Ibid., p. 157. 
49. Ford, ~· cit., p. 20 ff, p. 43. 
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and i~~ortal soul. 
Rudolf Allers attempted to repudiate Freud's psycho-
analysis in toto. As already mentioned he believed that 
Freud's methode of approach were materialistic and determi-
nistic and consequently that his therapy and philosophy could 
not be separated. As a result his final evaluation of Freud's 
work was complete rejection. 
Another significant approach to evaluating Freud's work 
was taken by H. McNeill in an article to which references have 
already been made. Re began his article by saying: 
It has become fashionable in Catholic circles to take 
pot shots at Freudianism and psychoanalysis ••• However, 
••• Catholics recognized substantial contributions • 
by the psychoanalytical school. Obviously some effort 
towards rapprochement and synthesis are in order.50 
His interpretation was that the reason it has taken so long 
for Roman Catholicism and Freudianism to get together was that 
they present rival ethical systems. However, he believed that 
each could learn from the other. Freudianism offers much good 
and understanding and eo does Roman Catholicism. They should 
try to understand each other. As mutual respect and good 
relations continue to be established between analysts and 
Roman Catholics they can both hope to impart some of the wisdom 
that they feel is uniquely their own. 
50. McNeill, £a• cit., p. 350. 
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J. SUMMARY 
Freud has been criticized in many ways by Roman Catholic 
spokesmen but the reply may be divided into three general 
categories: those who criticize Freud 1 s Weltanschauung, those 
who criticize his methods and those who criticize the content 
of his psychoanalysis. 
Freud's \V'eltanschauung has been criticized as being 
atomistic in that it attacks the study of man from too low a 
level, i.e. that of the physiological drives. These must be 
investigated by scientific means and this presents a distorted 
picture, for the whole is not always equal to the sum of its 
parts and this means of approaching truth is atomistic. 
Freud's philosophy of life was based on a biological orient-
ation which pointed it towards determinism which is shown in 
such hypotheses as the pleasure principle. 
Freud 1 s studies were based on a relatively small number 
of patients. Because of the nature of psychoanalytic treat-
ment an analyst cannot treat a very large number of patients 
at one time and the length of time required for psychoanalytic 
therapy often is a period of years. The Roman Catholic 
critics of Freud stated that he used the method of induction 
in an invalid manner. They do not feel that Freud observed 
enough patients to make the sweeping generalizations that he 
did in many of his psychoanalytic explanations. In addition 
' 
to this, Freud's patients were essentially neurotic or ab-
normal patients and it was questioned as to whether or not it 
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1s valid to state that what is true of the abnormal patient 
is also always true of the normal patient. It was pointed 
out that when other analysts arrived independently at different 
findings than Freud that he refused to correlate or even re-
evaluate his own findings in the light of the new ones. The 
Roman Catholic critics felt that a truly scientific method 
would mean that Freud would correlate his findings with those 
of others, particularly when they were often at considerable 
variance with Freud's. 
Probably the most frequently criticized of all Freud's 
theories (by Roman Catholics) is that of sex. The Roman 
Catholic writers were particularly concerned with Freud's 
statements that celibacy is against nature and that he (Freud) 
had never met a neurotic with a normal sex life (heterosexual). 
The Roman Catholic authors stated that it did not mean that if 
one did not have a heterosexual sex life that one would become 
neurotic. One of the Roman Catholic writers pointed out that 
in the final analysis it might well be that Roman Catholics 
make a larger estimate of sex than does Freud (referring to 
the rigorous discipline to control it in cloisters, asceti-
cism and like emphases). 
The Roman Catholics believed that Freud's elucidation 
of the unconscious negated free will and free use of intelli-
gence on the part of man. They believed that Freud's theory 
of the unconscious largely denied the responsibility of man 
for his actions. This denies man's need for salvation as 
187 
interpreted by the Roman Catholic Church and thus they felt 
that it was wrong. They stated that his theories of in-
stinct, sublimation and therapy, though partly true, did not 
explain all of man and personality. They insisted on re-
ferring to man 1 s relation to God as a Personal, self- sub-
sisting Being. 
Most of the Roman Catholic writers believed that 
F~eud 1 s philosophy could be distinguished from his therapy and 
if the individual psychiatrist was well-grounded in Roman 
Catholic philosophy and theology, that he could use Freud's 
therapeutic methods and to a lesser extent his theories. 
The objection was not to all his theories, but to the fact 
that Freud said all his theories were true all the time for 
all people. 
CHAPTER VIII 
AN EVALUATION 
A. BASIC ASSUMPTIONS 
The author is neither a Roman Catholic nor a Freudian, 
but a liberal Protestant who is searching to understand each 
system of though as impartially as he is able. The basis for 
evaluation used in this Chapter (VIII) is that of an attempted 
subjective-objective search on the part of the author for an 
explanation of Freud 1 s psychological dynamics in his attitudes 
toward religion and the possibility of rapprocement and 
synthesis between Roman Catholic doctrine and Freud 1 s psycho-
analysis. 
It is instructive for an impartial observer to consider 
the Weltanschauung of Freud in contrast to Roman Catholicism. 
The Roman Catholi c spokesmen are very candid in admitting their 
bias and the rigid structure in which their investigations take 
place. They seldom pretend to be 11 objective 11 inasmuch as this 
me ans starting an investigation with a completely neutral 
point of view. 
Freud, on the other hand, insisted over and over again 
that his methods were free from a bias of any sort. One of 
the strongest criticisms he had of religion was that it stifled 
free thought with its dogma. Yet, Wittels in his biography of 
Freud (as well as many other critics of Freud) pointed out 
that he had a series of d.ogmas just as rigid as t hat of any 
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religion. Granted, Freud tried to explain the development 
of God and religion by logical analysis; but it is just as 
impossible to have an intellectual agreement with Freud on 
his religious theories unless one accepts his premises, as it 
is to have intellectual agreement with Roman Catholicism on 
the same basis. The author feels that Freud promulgated his 
own religious dogmas and considered them infallible. While 
reading his statements about religion it is difficult to find 
any real open opinion on which he would argue about his 
religious (or anti-religious) beliefs. The Future of An 
Illusion contains a hypothetical opponent to whom Freud 
responds. Reik, in his book From Thirty Years With Freud, 
admits that Freud chose a weak opponent. Reik is in general 
agreement with Freud concerning religion. 
Freud and Roman Catholicism both have their distinctive 
point of view in attacking the problems of life. Each is as 
dogmatic on certain basic concepts as the otper. Roman 
Catholicism asserts that Truth is God and that Divine Revela-
tion is superior to any discoveries that man .could possibly 
make; for God is all knowledge and infinite. What we know is 
only a partial revelation of this infinite knowledge of God. 
Human knowledge _is finite and capable of error. Revelation is 
from the Infinite and incapable of error. What the Roman 
Catholic Church decides is Revelation is Revelation. There 
are no grounds for questioning this. 
Freud begins by denying that God exists outside of 
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man and man's mind. If there is no God then there can be no 
revelation, for God and revelation are but illusions derived 
from the needs and wishes of man. The only wa.y to discover 
truth is to use the scientific method, i.e. that used by the 
physical sciences. This method applies not only to the 
physical aspects of man but to his psychological life also. 
These two positions are largely contradictory to each 
other. It is not possible to use both at the same time. This 
does not mean that each cannot discover valid criticisms of 
the other, learn from the other and present much valuable 
material for those who do not accept all of the dogmatic 
assumptions of either; but the basic premises are incompatible 
and as such, preclude agreement on that level. Thomas Aquinas 
said in discussing methods of defining the sacred sciences 
t hat unless the opponent is willing to accept some of the 
arguments, it is impossible to argue. Otherwise it would 
simply be placing dogma against dogma, a procedure pleasant 
perhaps to the person, but one that achieves nothing in terms 
of understanding. Freud appears to operate in this way be 
setting dogma against dogma. There is need for an impartial 
observer to set these arguments in orderly opposition and 
eve.luate their cogency. 
B. THE PSYCHOLOGICAL DYNAMICS OF FREUD 1 S 
OPPOSITION TO RELIGION 
One of the primary aims of this dissertation is to try 
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to tra.ce some of the reasons that Freud had for being so 
critical of religion. This was done in Chapter IV. The 
author believes that the conclusions reached in this chapter 
help one better to understand the psychological dynamics of 
Freud's opposition to religion. 
Freud placed all of his criticisms of religion on a 
conscious, 11 objective 11 basis. He maintained that he rejected 
religion because of an intellectual conviction. This con-
viction was based on scientific evidence he claimed to have 
gathered, and from which he offered influences and conclusions. 
Freud himself is credited generally with being the man 
who impressed the world with the importance and weight of the 
unconscious in determining our decisions. The determinism 
and materialistic outlook for which he is criticized by Roman 
Catholic spokesmen was a result of Freud's belief in the over-
whelming influence of t he unconscious in motivation of man. 
Since he believed that our whole personality is evolved from 
the id, the reservoir of physiological drives, his emphasis 
was on the physiological and deterministic. 
With such a background, it is curious that Freud did 
not (or did not wish to) realize that his criticisms of 
religion were not as rational as he stated. He began to 
criticize religion early in his psychoanalysis and continued 
t o do so almost up to the time of his death. Many feel that 
his criticisms of religion were among the least valid of all 
his writings. 
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Freud realized tha.t he was in the minority in his 
convictions about religion, even among psychoanalysts. He 
mentioned in The Future of An Illusion that the book might 
cause criticisms among some of his followers. Dr. Edward 
Hitschmann has told the author that although he desired that 
his followers agree with him in his psychoanalysis, Freud 
never insisted that they agree with him in his religious 
views. Freud was not a 11 bigot 11 in that sense, .though it is 
probably true that there was very little opportunity for 
changing his mind on the subject. 
In Chapter IV the author has tried to show that Freud 
identified religion with authority which in turn he identified 
with his father. Throughout his life Freud constantly 
struggled against dogmatic authority of any kind. As a young 
child he suffered from enuresis, which is taken as a sign of 
rebellion against the authority of his father. He was never 
able to completely reject the authority of his father. His 
first important work, though he had compiled most of the 
material several years before, was not published until after 
his father's death. The incomplete resolution of the Oedipus 
complex with in Freud evidently caused him to continue to rebel 
against this father throughout his entire life. The conscious 
rebellion against the father had changed to unconscious 
resistance and through displacement and condensation the 
symbols of father, authority and religion all came to mean the 
same thing. 
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These conclusions do not invalidate all the criticisms 
which Freud makes of religion. They do, however, point to 
them as the product of unconscious motivation, a situation in 
which Freud either could not or would not recognize the true 
motivation for his religious criticisms. It means that it 
weakens the validity of his religious criticisms. It also 
makes Freud as fallible and human as other critics are. 
It means that the many who subscribe to Freud 1 s 
religious beliefs as a foundation for their own opposition to 
religion are on less sure ground. It does not prove Freud to 
be wrong but indirectly strengthens the position of those who 
still maintain a belief in religion. It is another example 
that man has his shortcomings when seeking truth because of 
the continuing operation of hidden motivations as well as un-
folding of the laws of the universe. This does not imply 
determinism but requires that the many factors of environment, 
heredity, unconscious motives and everything that affects and 
has affected the person in the past be taken into considera-
tion when trying to evaluate any single act. Although it 
strengthens the religious position in one way, in another it 
weakens the religious position that admits of no change in its 
dogma. 
C. DIFFERENCES 
Spme of the differences between Freud and Roman 
Catholic doctrine are sharp and irreconcilable. Among these 
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are the two concepts of God. They are mutually exclusive 
and mutually contradictory. As long as the two maintain 
their positions, the one of the infallibility of the Church 
in spiritual matters, the other of the infallibility of the 
scientific method, there is no meeting ground. 
The concept of religion is also a matter of irre-
concilability. The Roman Catholics believe that religion is 
from and about a self-subsisting Personal God. Freud believed 
that religion developed from the sense of guilt of the sons 
after killing the father in the primal horde. Through racial 
memories of this, a.s an incomplete solution of the infantile 
obsessional neurosis and depeno.ence upon the parents and/or 
surrogates, religion is formed. Unless the time comes when 
something can be and at the same time cannot be in a literal 
sense, there is no possibility of conciliation here. 
The same is true for religious motivation, religious 
experience, immortality, revelation and salvation. These 
concepts are all manifestations or supposed manifestations 
or intangibles. They are based on matters of faith; faith 
defined by Freud as wishful thinking but by Roman Catholics 
as an acceptance of the Infinite '1'1111 made known to man 
through Revelation and the Church. 
On many of the individual concepts of Freud, such as 
resistance, Oedipus complex, repression, the pleasure 
principle as motivation, and instincts, there is neither 
general agreement nor general disagreement. Freud based his 
195 
theories on observation. He believed he actually observed 
these phenomena in his patients and formulated his theories 
from the observations. Roman Catholic spokesmen do not deny 
the existence of these phenomena, but they object strongly to 
Freud's process of induction and thus insisting that they are 
universal in their occurrence. They will admit that the 
phenomena mentioned above do occur and that the processes and 
motivation (pleasure principle, instincts, repression) are in 
part responsible for man's decisions and motivation, but only 
in part. The Roman Catholic spokesmen would accept the uni-
versality of these only on the basis of definitive evidence; 
they are not matters of doctrine. 
The unconscious presents a complex picture. Some of 
the Roman Catholic spokesmen give it more credence than others. 
All agree that this was a major contribution of Freud. None 
will give it the absolute determining power over motivation 
that Freud did. None will admit of its complete physiological 
origin as did Freud. They are ready to admit the validity of 
the unconsciou~ motivation but not to such an extent that it 
inhibits man's free will and responsibility for his actions. 
D. SIMILARITIES 
It is clear from this entire dissertation that most 
of the beliefs held within Roman Catholic and Freud's thought 
are neither completely different nor completely similar. They 
are usually both similar and different. Those which follow 
seem to the author to be more similar than different, and 
therefore present the best ground for an understanding and 
rapprochement. 
Freud's theory of sex and psychosexual development 
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has been attacked harshly by many of the less learned and 
erudite Roman Catholic spokesmen. What these men have failed 
to do, the author believes, is to make a serious study of 
Freud. Freud made a clear and rigid distinction between adult 
genital sexuality and what he termed~, in the sexual life 
of children. When he spoke of the sex life of a child he was 
speaking of affective feelings in a different context than 
when he spoke of adult sexuality. A careful student of Freud 
will discover this. Unquestionably much of the responsibility 
for the confusion is Freud's for his insistence on the use of 
the specific word 11 sex11 to cover such a variety of meanings. 
Also there is no question that he meant that children had sex 
impulses as well as adults, and that they were different 
levels of manifestation of the same thing. He did not, how-
ever, attribute genital sexuality as such to the child and it 
seems that most of the criticisms on this point do not under-
stand this. 
The Roman Catholic authors do not accept the fact 
that all neuroses are based on a sexual etiology. They admit 
that some are, but not all. This appears to the author to be 
a valid criticism, but not sufficiently so to reject all of 
Freud's sexual theory or to emasculate it of all his meaning 
in order to fit into the ascetic Roman Catholic theory. 
Reference was made in Chapter VII to McNeill 1 s 
suggestion that perhaps in time the Roman Catholic Church 
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will recognize that they place even more importance on sex as 
motivation than did Freud. If sex is a strong motivation then 
it is also a cause (in proportion to its strength) of neuroses. 
There is no doubt that the Christian Church has placed 
much emphasis on the sexual drive (in the context genital 
sexuality.) The monastic movement is an ancient one, dating 
back to the third century. Monastic asceticism was deemed im-
possible of fulfilment by all Christians in the early church 
but special merit was conferred on those who practised it. 
In its growth the Roman Catholic Church adapted these preva-
lent opinions and developed them through its various ascetic 
orders, for both men and women. By renouncing sex voluntarily, 
the Roman Catholic lives the life of the first choice. 
Marriage is the second-best choice for a Roman Catholic, for 
those who are not able to accept Holy Orders. 
This emphasis upon and preference for a life of 
celibacy by renouncing sex indicates that the Roman Catholic 
Church has long appreciated the power of the sex drive. Its 
leaders are celibate, implying that to be closest to God it 
is necessary to renounce and sublimate the sex drive. The 
Roman Catholic clerical spokesmen are very sensitive on this 
point, for it concerns them directly, and to imply as Freud 
did that the life of celibacy is neurotic and that it denies 
nature would naturally cause reaction among members of the 
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celibate priesthood. Be that as it may, the very existence 
of the priesthood in celibate orders shows the importance 
the church has given over the centuries to the genital sex 
drive. 
Freud's theory of personality has been adapted by 
some Roman Catholics. The mental topography as a whole is 
very useful but the formation of personality (id to ego to 
super-ego and ego-ideal) is rejected. Freud's theory changed 
over the years but his orientation still remained biological. 
He felt that the ego had limited power and was essentially a 
buffer zone for t he quarrels between the id, super-ego and 
reality. The ego has little power in itself. Roman Catholic 
doctrine, 'toJ'ith its emphasis of' free will and responsibility 
cannot accept such a place in personality for the ego. They 
accept Freud's mental topography and make use of it, but deny 
the physiological origin of personality and give much more 
authority to the ego in the schema. The Roman Catholic 
doctrine believes that man is a rational animal and has an in-
corporeal soul in which his reason has freedom to function. 
The view of man, though it also appears to deny com-
patibility, has many similar concepts. The belief in the 
baseness of man's nature, for example, is common both to Freud 
and Roman Catholicism. They both believe in a form of original 
sin which in its effects on man is not widely at variance. 
They agree also on its origin, i.e. that the first man sinned. 
They differ, however, in that Freud believed religion evolved 
from this original sin and Roman Catholicism believes that 
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reli gion and God existed previously. 
Each believes that mankind is in need of salvation 
from himself, but the salvation each offers is considerably 
different. Roman Catholici sm holds that man's nature is 
corrupt and t hat without the grace of God he will not be 
saved; Freud believed t hat the id is always pressing for ex-
pression and if it were not for the super-ego the id might 
cause the destruction of the individual. The Roman Catholic 
doctrine stipulates that man can be saved only if he works 
with God and follows his Law; in effect this means that the 
individual must work with+n the framework of the Roman 
Cathol i c Church which is the sole receptor of God 1 s revelation 
and interpreter of His will for man. As a result, most men 
need more religion (than_ is normal in our society) for 
salvation. 
Freud stipulated that man must be saved by the 
eradication of religion. By helping man grow beyond the stage 
where he needs religion to a stage where reason alone rules, 
psychoanalysis can help man to achieve salvation. 
E. RAPPROCHEMENT AND SYNTHESIS 
Freud stated over and over again that he used the 
scientific method. He described the method of a psychoanalyst 
in this way. He discovers something new by observation, now 
here and now there, but at first the bits do not fit together. 
He t hen puts forward suppositions, brings forth provisional 
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constructions and tests them. If they are not confirmed, 
he discards them. He must be patient and be prepared for 
all possibilities but not jump at conclusions. In the end 
the scattered pieces fall into place and he then understands 
the whole chain of mental events. The aim is to be objective 
in the utilization of subjective data. 
It has already been suggested that Freud's unconscious 
motivation was evidently responsible for his persistent and 
uncompromising attacks on religion. Because of his background 
in dealing with his father, he was not wholly free to criticize 
religion objectively. There is another passage in Moses and 
Monotheism in which Freud mentioned vehement criticisms 
because he did not change his opinions in later books.l More 
recent ethnologists discarded Robertson Smith's theories and 
replaced them with others i'lhich differed extensively. He 
said that these were well known to him but that he had not 
been convinced either of their correctness or of Robertson 
Smith's errors. Contradiction is not always refutation and 
a new theory does not necessarily denote progress. Above all, 
he added, he was not an ethnologist, but a psychoanalyst. It 
was his right to select from ethnological data that served 
him in his analytic work. 
This was written when Freud was over eighty, but lt 
appears to question seriously his own scientific approach. 
1. Sigmund Freud, QQ· cit., p. 207. 
The all-inclusive science to which he gave his allegiance 
does not allow such selection of data. 
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With this and the data of his psychological dynamic 
in mind the author feels that Freud did not prove his case 
against religion. In the above statements he seemed to mean 
that as long as data helped him ac~ieve his pre-conceived 
conclusions it was of valid use. At times perhaps erroneous 
material could be helpful, but when it is shown to be at 
variance with scientific reasoning it is not sufficient to 
dismiss the new theories as irrelevant when at least re-
evaluation is in order. 
Aquinas said that polemics would not convince an un-
believer. In The Future of An Illusion Freud said words to 
the same effect. They appear to be correct in this obser-
vation. Each individual will use the arguments to strengthen 
his own stand. It is important, however, that scientifically 
oriented people do not unwittingly ascribe to Freud 1 s work on 
religion as the scientific model of infallibility that he 
suggested it was. 
Freud was biologically oriented and tried to study 
psychological phenomena with the methods used by the physical 
sciences. This would be valid in a context where psychological 
phenomena are conceived of as based in and manifestations of 
physiological drives. The structure in which Roman Catholic 
writers work does not admit of such an assumption; man is a 
rational animal and the rationality is different in quality 
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not just in degree of quantity. Under such conditions, the 
same methods of investigations valid for and used in physics 
or chemistry, need not be valid in investigating mental 
phenomena. It is not sufficient to equate psychological 
phenomena with physiological phenomena for since they investi-
gate areas differing in essential nature, the same methods 
need not produce equally valid results. 
Freud used induction almost entirely. Induction is 
a valid method of discovering truth but only when certain 
premises are present and, in the case of Freud's theories, 
only when more clinical evidence is possible. Freud's 
psycho-analytic method of free association, the only way the 
analyst can receive information is largely dependent on 
introspection of the patient. Such procedures are impossible 
to standardize and clinical data are subject to error at the 
source. As a result, the tendency may be to ascribe what is 
true in isolated cases to all cases. 
One of the other criticisms was that Freud worked from 
the abnormal to the normal. Can they be treated as identical? 
Is it necessarily true that what a hysterical person or 
neurotic person experiences is also true for the "normal" 
population? The introspection of his patients was also at 
times incorrect, in reference to fact and memory of events. 
He found early in his work that the female patients all 
remembered seductions by their fathers. He soon discovered 
that these recollections were incorrect; apparently the 
patients had responded to what he wished to find. In working 
with abnormal patients there is cause for suspicion if one 
transfers these conclusions at will to normal persons. 
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Perhaps the most telling of the criticisms of Freud 
was that the results of many analysts did not agree with his 
conclusions. He refused to correlate his findings with 
those of other analysts. Freud was himself of an independent 
mind. He came to his own conclusions and undoubtedly we have 
much of psychoanalysis because he did. However, such in-
dependence and authority forced many others of the same 
inclinations to work on their own. If a scientist is not 
willing to re-investigate his conclusions in the light of 
new evidence his material no longer bears the full confidence 
of trustworthy reasoning. A thing cannot be true and not 
true at the same time, and contradictions demand further 
investigation. 
Perhaps the most irksome of Freud's practises was 
that of attributing disagreement with his theories to 
resistance. Early in his experiences with neurotic patients 
Freud discovered that when he made interpretations of their 
symptoms and the causes of the neuroses he met resistance 
within the persons to his interpretations. Usually he found 
that these interpretations were correct but that the patient 
did not want to admit them because they threatened the patient 
in some way. As he developed his psychoanalysis Freud himself 
was certain of most of his hypotheses and seldom would take a 
direct criticism of his thought as valid. To these critics, 
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and also to those who refused to accept his criticism of 
t heir theories, he attributed resistance, i.e. resistance 
to the truth of his ideas because his truth threatened the 
others. This had the effect of stifling open disagreement 
as well as enabling Freud to refrain from re-examination of 
his theories with impunity. 
Is a rapprochement and synthesis possible? Only 
McNeill, of all the Roman Catholic spokesmen consulted, felt 
that a limited synthesis is possible. The concensus of 
opinion was that a synthesis is not possible, but that some 
elements of his therapy are of value. Among the scholarly 
approaches only that of Allers held that nothing of Freud's 
work could be used by Roman Catholics. 
The present author feels that a limited synthesis is 
possible; a synthesis in the classical context is certainly 
not possible. To synthesize Freud's view of God and religion 
with one so diametrically opposed as that of the Roman 
Catholic Church is beyond possibility. In other respects, 
however, there are items of argument upon which these theo-
retical systems may converge. 
Freudians can learn a great deal from Roman Catholicism. 
If they would investigate without the bias of Freud, they could 
probably discover that the sacraments of the Church can give 
at least temporary relief to the neurotic. There is very good 
evidence that if a Christian lives his religion to its optimum, 
it may well be a preventative for mental illness. Religion is 
not a substitute for psychoanalysis any more than psycho-
analysis is a substitute for religion. If psychoanalysis 
could accept the practical aspect of Roman Catholicism 
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(which Jung showed signs of doing) without referring to the 
t heological dogma beh ind it, this mi ght be a first step 
leading to other steps into a fruitful realm of investigation. 
To many there does seem to be more to man than 
animality. Whether p sychoanalysis would accept the theo-
logical concept of a soul is not important, but it would give 
p sychoanalysts a new insight into man to posit a form of 
rationality that with proper nurture could learn to control 
the animal drives. This is what Freud wanted to do with 
reason and psychoanalysis. Perhaps there would be value in 
an understanding of the soul concept from this viewpoint as 
the operational concept of man exercising reasonable functions. 
Science is partisan in its Weltanschauung. If Freud 
had limited himself to his avowed scientific investigations he 
never would have been able to develop his whole psychoanalysis. 
A whole Weltanschauung, encompassing all of men is necessary. 
The Roman Catholic approach to understanding man might help 
p sychoanalysis find such a viewpoint. 
Roman Catholicism offers much to the good of man. 
Through the sacraments, the fellowship of believers and 
promulgation of its ethics it is not entirely on oppressive 
organization, but a way of freedom and responsibility to 
wrestle more resourcefully with t he destiny of man. 
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Roman Catholic doctrine was devised before Freud's 
elucidation of his theory of the unconscious; men such as 
Thomas Aquinas who developed the Roman Catholic doctrine 
worked from a theological point of view rather than a psycho-
logical one. They knew of an unconscious through implication 
but never understood it as Freud explained it. They did not 
fully understand the power for controlling the actions of 
11 normal" persons that lies '\'Ji thin the unconscious and their 
concept of free will and responsibility was developed before 
reason was shown by Freud to account for only some of our 
decisions, and as a result tended to overestimate the power 
,',-
of the will. Freud stated that the conscious mind is only a 
tool of the unconscious drives within the person; the Roman 
Catholic doctrine does not make sufficient allowance for the 
authority of the unconscious even on a lesser level than Freud 
and makes man responsible for much more of his acts than is 
compatible with contemporary theories of the unconscious. The 
author of this study feels that there is a middle ground 
between the determinism of Freud and the at times excessive 
responsibility and free will theory of the Roman Catholic view. 
Roman Catholicism could learn new insights into human 
nature from the methods of psychoanalysis. In order to be a 
Christian one needs to understand himself, his motivation and 
psychological dynamics as a whole, if he is to cope effectively 
with the demands of living. Self-analysis, or if necessary a 
complete psychoanalysis, could prove helpful to a Roman 
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Catholic in the functioning of his religion. 
Much of Freud's theory which is unrelated to religious 
doctrine can be of value to Roman Catholics. In many cases 
the symbolism of dreams, the unconscious import of slips of 
the tongue and similar interpretations could aid a person to 
know himself immeasureably better, in conscious insight and in 
understanding the powers of the unconscious. 
An understru1ding of the phenomenon of projection can be 
of particular value to religionists, especially in counseling. 
Projection as a defense mechanism is often used in connection 
with guilt feeling on the part of the person. The use of 
projection and rationalization are both common to religious 
people and communities for both present common ways of dealing 
with the consciousness of sin. If a religionist is to help 
persons eliminate sin in their lives he must understand how 
the individual person copes with it. Although the Roman 
Catholic may not agree with Freud that God is a projection of 
our own needs, or that belief in God is a rationalization of 
fear and weaknesses within the person, he can see that this 
can be so for some people. He can also see for himself the 
values of an understanding of such psychological defense 
mechanisms in developing the religious life. 
Freud's genetic approach to sex can be valuable in sex 
education. Different words may be substituted for infantile 
sex but the development of the affective feeli ngs of the child, 
the effects of the parents and the environment on these feelings 
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and their relation to adult genital sex all aid greatly in 
helping children and parents understand the sex life of 
individuals. His emphasis on the genetic approach as a whole 
is valuable in understanding the life processes. A knowledge 
of the gradual unfolding of the various facets of personality 
leads to using the same approach in other .areas of investi-
gation. 
Within the context of the Roman Catholic doctrine it is 
possible for Roman Catholicism to learn the difference between 
repression and sublimation. There is an important difference. 
Repression almost invariably will lead to a neurosis. It is 
dangerous. On the other hand, Freud admitted that some of the 
most valuable contributions may come to the world through the 
mechanism of sublimation. Among celibate persons, particularly, 
this distinction can be extremely important. To repress the 
sex (and other) drive is to follmv a temporary procedure. The 
energy repressed will probably come out in a neurosis or 
neuroses. To sublimate the sexual drive may be a healthy 
procedure on the whole and it is possible to contribute to man-
kind with this transmuted energy. It is a constructive method 
of dealing with the problem of asceticism. 
Each point of view has much to learn from the others. 
In order to do this they must cease to argue from a dogmatic 
point of view; each will need to admit some validity in the 
other. The author believes this can be done by both groups. 
It may be d.o.ne on the practical or therapeutic level first, and 
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then move toward the theological or philosophical level. If 
each would earnestly seek for knowledge, without dogmatic 
presuppositions each would find material of value in the 
systems of the other. 
CHAPTER IX 
SUMMARY AND CONCLUSIONS 
The foundations for Freud's criticisms of religion 
began early in his life. His father, Jacob Freud, had been a 
failure in business and had tried to compensate for this 
failure through a strong patriarchal home. Sigmund Freud had 
resented the arbitrary authority of his father from his 
youngest years and this was expressed by him as an adult partly 
through his resentments against religion. Through the un-
conscious processes of condensation and displacement Freud 
identified his father with authority and authority with religion. 
Thus, when he attacked religion he was attacking his father and 
authority. He was never able to reject his father's authority 
on a conscious level and constantly attacked him through his 
religious criticisms. 
This feeling of antagonism towards his father and the 
father's authority was heightened by an intense Oedipal situ-
ation in the Freud home. Sigmund's mother, Amalia, wa.s a woman 
half the age of Jacob when Sigmund was born and almost the same 
age as one of Jacob Freud's sons by his first marriage. She was 
a loving and indulgent mother who presented an entirely different 
picture of parental relationships to Sigmund than did his father. 
While his attitude towards his father was an ambivalent one, one 
of love and hate, that towards his mother was one of enduring 
love. As a young boy, developing the Oedipus complex, this 
contrasting concept of his mother and father caused him to feel 
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an even stronger rivalry with his father than is true for the 
normal boy, one which was more difficult to overcome in the 
years of development that followed. Through condensation and 
displacement, these feelings carried over into his adult 
attitudes toward religion. 
In addition to these factors which influenced his adult 
attitudes toward religion, Sigmund experienced anti-Semitism 
when in the early years in school. His schoolmates forced him 
to take a stand as a Jew while still in the gymnasium and this 
attitude continued all through the university life. In the 
predominately Roman Catholic Christian culture of Vienna, Jews 
were thought to be inferior persons, able to hold any positions 
of responsibility and honor only at the sufferance of the 
Christian aristocracy. As children and adults, a.s workers and 
citizens, Jews were forced to assume a role of second-class 
citizens. This caused Sigmund to fantasy in his childhood about 
destroying Rome (the Roman Catholic Church) as well as to resent 
his Judaism because it put him in the position of bearing the 
brunt of the anti-Semitism. Some men might have allowed such 
persecutions to discourage them, but Sigmund Freud was of a 
combative nature and reacted to such oppressive authority in-
directly through his attacks on religion. 
This study presents the contrasting positions of oppo-
sition between Freud's criticisms of religion and the Roman 
Catholic doctrine. Freud had a particularized concept of 
religion and the most characteristic feature of his idea of 
religion was that of dogmatic authority which stifles free 
thought and investigation. 
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Freud was steeped in the scientific methods used in the 
physical sciences of the nineteenth century and based his 
criticisms of religion on such reductive presuppositions. 
Most of his work was done in the twentieth century and in one 
sense he was a man of the twentieth century; on the other hand, 
he had attended school when the so-called scientific methods of 
investigation were considered ends in themselves and held in the 
highest esteem by many who were trying to discover truth. Freud 
attempted to use these scientific methods of analysis, used in 
the physical sciences, to investigate the psychological 
phenomena of his neurotic patients and viewed religious behavior 
in the framework of psychopathology. He defined religion as a 
universal obsessional neurosis and traced its historical develop-
ment to an unproved hypothesis of the killing of the father by 
the sons in the primal horde. Religion, he inferred from this 
assumption, came from the feelings of the remorse and guilt 
which the sons ·felt after this murder. The projection of the 
sons' needs and wishes in the image of their father was .his 
theory of the origin of the concept of God. It was at this time 
that totemism was established and Freud felt that totemism was 
the first form of religion. He did not believe that God was 
anything but a projection of man's mental representations. 
Freud consequently defined religion as an illusion, i.e. a 
convenient rationalization based on wish-fulfilments. The 
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sources of Freud 1 s attitudes toward religion are subjected in 
the study to historical and psychological analysis to ascertain 
,.,hat meaning they had for him. 
The Roman Catholic reply is presented as a well-formu-
lated authoritarian view of religion. The Roman Catholic 
spokesmen must work within the accepted theological structure 
of their church. This means that their methods, point of view 
and areas of investigation are predetermined by the Roman 
Catholic Church authorities, through Roman Catholic doctrine. 
The basic assumptions of every Roman Catholic investigator are 
recognized as guiding principles in the development of replies 
to the specific attacks of Freud upon religion. It is pointed 
out t hat Freud and Roman Catholicism each have basic assumptions, 
both in methods to be employed, in content, and of thought 
characteristic of each position. In their mutual criticisms 
Freud and Roman Catholic thinkers make assumptions that are 
fundamentally in contradiction to each other. The Roman 
Catholic Church asserts that God exists independent of man in 
every way; He reveals Himself to man through natural reason and 
revelation. God is omniscent, omnipotent and omnipresent. In 
this, as in every controversy, the Roman Catholic Church claims 
to be the sole interpreter of the revelation of God to man. 
Human reason is finite and is liable to error, but God 1 s knOi'l-
ledge is infinite end not liable to error. 
In contradiction to this view, Freud denied the existence 
of God as he began his investigation of religion. In his book 
Totem and Taboo, published in 1912, Freud stated that totemism 
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was the origin of religion. Freud did not believe in revelation 
because he did not believe in a God who might reveal Himself. 
With one hand he undermined reason as the victim of unconscious 
biological drives and with the other hand he placed human 
reason above all other methods of acquiring and judging know-
ledge. 
The study considered the Roman Catholic reply in two 
ways, one through the Roman Catholic doctrine on issues relating 
to the controversy between Freudianism and Roman Catholicism and 
the other through the direct replies of Roman Catholic writers 
to Freud's criticisms of religion. 
In reviewing the reply of the Roman Catholic authors to 
Freud's attacks on religion, the study defines three categories 
of critici.sms directed upon Freud: (1) criticisms of Freud's 
Weltanschauung, (2) criticisms of Freud's methods, and (3) 
criticisms of his content. Freud's philosophy of life is con-
sidered by Roman Catholic spokesmen to be deterministic. By 
denying the soul and stating that man's personality is developed 
from the id, the reservoir of physiological drives, Freud 
presented this materialistic and pessimistic view of life. The 
Roman Catholic spokesmen feel that with this physiologically 
oriented Weltanschauung such a view is necessary. They also 
believe that after a few years had passed Freud developed a 
rigid point of view and came to have a closed mind to opposing 
arguments. 
In this respect it has been shown that Freud was the 
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unwilling victim of harsh anti-Semitism, and that such treat-
ment had an effect on his religious sentiments. Individuals 
who identified themselves with Roman Catholicism persecuted 
him in many subtle ways while he lived as a Jew in Vienna, 
through discriminations and slights in medical, governmental 
and educational circles. Protestant Christians from z&rich 
(Jung and others) eventually rejected him and his psychoanalysis. 
Much of t he early opposition to his views on sex was from church-
men because it t hreatened the prevailing social structure 
resulting in part from the Victorian attitudes toward sex which 
in turn were supported by the churches. Freud believed that 
these were more frequent and more vitriolic due to the fact 
that he was a Jew; in any case, they came from men representing 
organized religion. To Freud, then, the religion that he knew 
and attacked was that of oppression and resistance to scientific 
progress and thought. 
One of the most consistent criticisms of Freud by the 
Roman Catholic authors is that his ~ of the inductive method 
in establishing validity was incorrect. Induction is valid only 
if enough evidence is presented; the Roman Catholic critics do 
not feel that Freud presented sufficient evidence to justify 
generalizing from the particular to the universal as he did. 
Freud also generalized on a one to one ratio from the abnormal 
to the normal, a procedure which is seriously questioned by the 
Roman Catholics. They do not feel that what is true of the 
neurotic, or abnormal person, is necessarily true for normal 
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people. Freud compared psychoanalysis with other sciences in 
the validity of its findings as well as in its procedures; yet 
he was not consistent in equating p sychoanalysis with these 
sciences in that he did not himself present material that would 
stand up to t h e tests applied to these other sciences. When 
the findings of other psychoanalysts differed from his otvn he 
refused to correlate his findings with the new ones. 
The Roman Catholic view of man presents him as an in-
telli gent being with free will, in contrast to Freud's de-
terministic, physiologically-based denial of free will and in-
telligence (free will and intelligence as defined by the Roman 
Catholic Church ). Freud developed the concept of the un-
conscious and stated that it had a tremendous influence in the 
determination of decisions. This is called a pernicious 
doctrine by one of the Roman Catholic authors, for if a man is 
to need salvation and the ministrations of the Church, he must 
have some free will and be responsible for some of his actions. 
Freud theorized t hat t he basis for morality is society; the 
Roman Catholic view is that God and His Law is t he basis for 
morality and that God and morality exist independently of man 
or man's mind. 
B. CONCLUSIONS 
1. Freud's entire approach to religion and his criticisms 
resulting from his conclusions are suspect because of his 
psychological dynamics 1n rela tion to his father and authority. 
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This does not mean that all of his conclusions and criticisms 
are invalid nor does it reflect on the uniqueness of his 
thought and t he greatness of the man. It does point to the 
fact that the criticisms of religion are not completely ob-
jective and much less. the result of pure, scientific research 
t han Freud supposed them to be. 
2. Freud and Roman Catholicism both have their own 
dogmas in investigating areas of knowledge. Whereas the Roman 
Catholic admits his bias, Freud insisted that his approach and 
conclusions were objective. Freud was criticized for not 
revising his views when some of the ethnological data he used 
in explaining the rise of the concept of God were questioned; 
he retorted that he was aware of the changes but that he was 
not an ethnologist but a psychoa~alyst. This reinforces the 
contention of the study that Freud's criticisms of religion 
were less than objective, for the 11 scientific 11 procedure would 
have indicated re-evaluation. 
3. Some of the differences between Freud and Roman 
Catholicism are sharp and irreconcilable. Concepts such as 
that of God, of religion, of revelation and to a large extent 
Freud's view of the unconscious are actually contradictory 
within the framelvork of the two views. These are some of the 
basic assumptions of the two groups and not open to debate by 
those holding the particular view. In view of these differences, 
v1e may not expect a quick or complete resolution of the contro-
versy. 
4. There are many areas of similarity including the view 
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of sex and the view of man. The Roman Catholic Church has 
long implicitly admitted the importance of the sex drive 
t hrough its emphasis on celibacy as the best way of life. 
Perhap s they emphasized the power of the sex drive even more 
t han Freud. Freud's personality theory has been adapted by 
Roman Catholic men. In their adaptation the ego has been 
given much more authority, in keeping with their view of man 
and his responsibility to God; the view of man is similar in 
that both views state the inherent bent towards evil of man's 
nature. Both believe in a form of original sin, though from 
different causes. Both points of view believe that mankind is 
in need of salvation, although Roman Catholicism states that 
to be saved man must have the religious means of grace through 
their church, and Freud states that religion must be eliminated 
and man saved through psychoanalysis. 
5. A synthesis as such is not possible. However, the 
aim of the two disciplines is similar; both wish to help man 
control his animal self (his id), Freud through reason, Roman 
Catholicism through reason plus the grace of God. 
6. Psychoanalysis can learn much from Roman Catholicism, 
i.e. that the sacraments may give at least temporary relief to 
neurotics, and that there is evidence that if a Christian lives 
his religion to its fullest, religion may be a preventative to 
mental illness as well as a supportive therapy in time of 
stress and anxiety. 
7. Roman Catholicism can learn much from psychoanalysis, 
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i.e. the importance of the unconscious, how to help man to 
better understand himself, the use of defense mechanisms 
(particularly projection and rationalization) and a full under-
standing of sex and celibacy (particularly in relation to 
sublimation and repression). 
8. Neither can fully replace the other, for each has its 
field of operation; psychoanalysis in the healing procedures of 
science and Roman Catholicism in the pervasive resourcefulness 
of religion. If each would earnestly seek for knowledge, 
regardless of its environs, it would find considerable of value 
in the systems of the other. 
C. IMPLICATIONS FOR FURTHER RESEARCH 
The scope of this dissertation has been wide. It has 
been an attempt to cover the whole Roman Catholic field and 
discuss it in relation to Freud's criticisms of religion. This 
included discussions of Roman Catholic doctrine as well as the 
specific replies to Freud. 
It has occurred to the author of this study that follow-
ing this investigation a more specialized one might prove 
fruitful, such as a comparison of the view of man in Thomas 
Aquinas and in Freud, or Augustine's concept of salvation and 
that of Sigmund Freud. 
Another point of view could be achieved tr~ough a study 
of the conversion of Augustine from a psychoanalytic interpre-
tation. The lives of many of the Saints of the Roman Catholic 
Church would present much material for such investigation and 
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interpretation. 
The concept that Freud had of religion was that of an 
authoritarian, dogmatic type that would not change and that 
was oppressive to freedom of thought as well as an organ-
ization that fought the advance of science. In this respect, 
it has been fruitful to compare the Roman Catholic Church to 
Freud's concept of religion. On the other hand, all religion 
is not necessarily the type suggested by Freud; apparently he 
knew no other and apparently he desired to know no other. 
Liberal Protestantism, particularly in the United 
States, has advanced with science in the last seventy-five 
years. Its advocates feel that it is in accord with modern 
science and scientific methods. A study of such a type of 
religion in comparison to Freud's concept of religion, this 
author. believes, would show that Freud's criticisms of religion 
are largely met and resolved in certain liberal Protestant 
circles. 
In various places in this study and the literature 
consulted, doubt was cast on much of Freud's ethnological 
data. A survey of this data in the light of contemporary 
research seems to be in order for religionists. 
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ABSTRACT 
The purpose of this dissertation is to investigate and 
evaluate the source and substance of Freud's attack on 
religi on and the Roman Catholic reply. This involves many 
areas of investigation. The study investigates Freud's life 
and intellectual development to try to show how he arrived at 
his view of man ·and his attitude towards religion. The study 
presents Freud's view of religion and compares it with Roman 
Catholic doctrine and the reply of Roman Catholic spokesmen in 
the United States since 1900. 
The foundations for Freud's criticisms began early in 
his life. He had resented the arbitrary authority of his 
father from his youngest years and this was expressed as an 
adult partly through his resentment against religion. Through 
the unconscious processes of condensation and displacement 
Freud identified his father with authority and authority with 
religion. Thus, when he attacked religion he was attacking 
his father and authority. He was never quite able to reject 
his father's authority on a conscious level and constantly 
attacked him through his religious cr~t±cisms. 
This study presents the contrasting positions of 
opposition between Freud's criticisms of religi on and the Roman 
Catholic doctrine. The most characteristic feature of Freud's 
concept of religion is that of dogmatic authority which stifles 
free thought and investigation. 
Freud was steeped in the scientific methods used in the 
physical sciences of the nineteenth century, and based his 
criticisms of religion on such reductive presuppositions. 
He attempted to use the scientific methods of analysis to 
investigate the psychological phenomena of his neurotic 
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patients and viewed religious behavior in the framework of 
psychopathology. He defined religion as a universal obsessional 
neurosis and traced its historical development to an unproved 
hypothesis of the killing of the father by the sons in the 
primal horde. Religion, he inferred from this assumption, 
came from the feelings of remorse and guilt which the sons 
felt after this murder. The projection of the sons• needs and 
wishes in the image of their father was his theory of the 
origin of the concept of God. Freud consequently defined 
religion as an illusion, i.e. a convenient rationalization 
based on wish-fulfilments. The sources of Freud 1 s attitudes 
toward religion are subjected to historical and psychological 
analysis to ascertain what meaning they had for him. 
The Roman Catholic reply is presented as a well-formulated 
authoritarian view of religion. The Roman Catholic spokesmen 
work within the accepted theological structure of their church. 
The basic assumptions of every Roman Catholic investigator are 
recognized as guiding principles in the development of replies 
to the specific attacks of Freud upon religion. It is pointed 
out that Freud and Roman Catholicism each have basic assumptions, 
both in methods to be employed and in content and of thought 
characteristics of each position. In their mutual criticisms 
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Freud and Roman Catholic thinkers make assumptions that are 
fundamentally in contradiction to each other. The Roman 
Catholi c Church asserts that God exists and reveals Himself to 
man through natural reason and revelation. In this as in every 
controversy, the Roman Catholic Church claims to be the sole 
interpreter of the revelation of God to man. Human reason is 
finite and is liable to error, but God's kno~rledge is infinite 
and not liable to error. 
In contradiction to this view, Freud denied the existence 
of God as he began his investigation of religion. Freud did 
not believe in revelation, which he found untenable as he 
recognized no God to be revealed. With one hand he undermined 
reason as the victim of unconscious biological drives and with 
the other hand he placed human reason above all other methods 
of acquiring and judging knowledge. 
In reviewing the reply of the Roman Catholic authors to 
Freud's attacks on religion, the study defines three categories 
of criticism directed upon Freud: (1) criticisms of Freud's 
Weltanschauung, (2) criticisms of Freud's methods, end (3) 
criticisms of his content. Freud's philosophy of life is 
considered to be deterministic. By denying the soul and stating 
that man's personality is developed from the id, the reservoir 
of physiological d.rives, Freud presented this materialistic and 
pessimistic view of life. The Roman Catholic spokesmen feel 
t hat this physiologically-oriented Weltanschauung led to atom-
istic and partisan investigations. A whole Weltanschauung is 
necessary and this is not possible unless one views man in a 
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larger frame of reference than a biological approach. They 
believe also that after a few years had passed Freud d.eveloped 
a rigid point of view and came to have a closed mind to opposing 
arguments. 
In this respect it has been shown that Freud was the un-
willing victim of harsh anti-Semitism, and that such treatment 
had an effect on his religious sentiments. Individuals who 
identified themselves with Roman Catholicism persecuted him in 
many subtle ways while he lived as a Jew in Vienna, through 
discriminations and slights in medical, governmental and 
educational circles. Protestant Christians from z&rich (Jung 
and others) eventually rejected him and his psychoanalysis. 
Much of the early opposition to his views on sex was from 
churchmen because it threatened the prevailing social structure 
resulting in part from the Victorian attitudes toward sex which 
in turn were supported by the churches. Freud believed that 
these were more frequent and more vitriolic due to the fact 
that he was a Jew. To Freud, then, the religion that he knew 
and attacked was that of oppression and resistance to scientific 
progress and thought. 
One of the most consistent criticisms of Freud by the 
Roman Catholic authors is that his ~ of induction as a method 
of establishing validity was not valid in itself. The Roman 
Catholic critics do not feel that Freud presented sufficient 
evidence to justify generalizing from the particular to the 
universal as he did. Freud also generalized on a one to one 
ratio from the abnormal to the normal, a procedure which is 
233 
seriously questioned by the Roman Catholics. Freud compared 
psychoanalysis with other sciences in the validity of its 
findings as well as in its procedures; yet he was not consistent 
in equating psychoanalysis with these sciences, nor did he 
present material that would stand up to the tests applied in 
these other sciences. When the findings of other psychoanalysts 
differed from his own he refused to correlate his theories with 
the new data. 
The Roman Catholic view of man presents him as an in-
telligent being with free will, in contrast to Freud's deter-
ministic, physiologically-based denial of free will and rational 
intelligence. This is called a pernicious doctrine by one of 
the Roman Catholic authors, for if a man is to function as a 
moral being, capable of exercising choices between good and bad 
impulses and if he is to accept salvation and the ministrations 
of the Church, he must have some free will and be responsible 
to that extent for his actions. Freud theorized that the basis 
for morality is society; the Roman Catholic view is that God 
and His Law is the basis for morality and that God and morality 
exist independently of man or man's mind. 
The conclusions drawn from this study are: 
1. Freud's criticisms of religion are involved with the 
psychological dynamics of his relation to his father and 
authority. This does not mean that all of his conclusions and 
criticisms are invalid, nor does it reflect on the uniqueness 
of his thought and the greatness of the man. It does indicate 
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that the criticisms of religion are not completely objective 
and much less the result of pure, scientific research than 
Freud supposed them to be. 
2. Freud and Roman Catholicism both have their own 
dogmas in investigating areas of knowledge. Whereas the Roman 
Catholic may admit his bias, Freud insisted that his approach 
and conclusions were objective. Yet Freud is seriously 
challenged by his critics on the objectivity of his scientific 
method, as in generalizing from a few cases and overlooking 
contr8~Y evidence. 
3. Some of the differences between Freud and Roman 
Catholicism are sharp and irreconcilable, such as the concept 
of God, the nature of religion and to a large extent Freud's 
deterministic view of the unconscious. There are basic 
assumptions made by the two groups which are not open to debate 
by those holding either view. In the face of these contra-
dictions we may not expect a 'quick or complete resolution of the 
controversy. 
4. There are many areas of similarity including the 
importance of sex and the view of man. Both viewpoints demon-
strate that man needs to be saved from conflict and self-
destruction; though Roman Catholicism states that to be saved 
man must have the religious means of grace through their Church, 
and Freud states that religion must be replaced by science and 
psychoanalytic therapy. 
5. A synthesis as such is not possible. The aim of the 
two disciplines is similar, however; both wish to help man 
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control his animal tendencies (sin or id), Freud through 
reason, Roman Catholicism through reason plus the grace of God. 
6. Psychoanalysis can learn from Roman Catholicism that 
faith has a therapeutic value. There is evidence that when a 
Christian lives his religion to its fullest. these religious 
resources may be a preventative to mental illness as well as 
a supportive therapy in time of stress and anxiety. 
7. Roman Catholicism can learn from psychoanalysis the 
importance of the dynamic counter-forces of the unconscious, 
the prevalent use of defense mechanisms, a fuller understanding 
of sex, and the psychological insights by which a person may 
better understand himself and develop maturity. 
8. Neither can fully replace the other, for each has 
its field of operation; psychoanalysis in the healing procedures 
of s·cience and Roman Catholicism in the pervasive resource-
fulness of religion. Each one may, however, supplement the 
other in the search for understanding and healing. 
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